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Preface 



The modern world is materialty and spfritually difTerent 
ln many respects from the old world. The modern world 
is not only materially and technologjcally dtfferent, bu t 
there is bastc change in the economic, politlcal and social 
structures under the impact of the ideas and values of 
freedom. equaliry and humanism to which Islam has 
contributed immen&eiy in the past. The Qur an empha&ised 
the importance of Reason and thfnking and pondertng over 
Nature. society, Man's own self and on History. The main 
contributtons of the Muslims under the impact of the 
teachings of Qur'an have been described. by some prominent 
western scholars as [1) experimental sclence, (2) ratlonalist 
philosophy. (3) social welfare and (4) the positlve attitude 
towards uTe< 

Bu t when it comes to the questton of relationship 
between Reason and Revelation, the relationshlp between 
the scientiftc method (which i s democratic and non- 
authorltarian) that is followed in the schools. colleges and 
universlties, and a different method which is followed ln 
reltglous schools, also when it relates to the secular nature 
of the modern state and the insi&tenee on Democracy and 
equal fundamental rights of the individual and the inter- 
relationship between ethlcs. p&ychology, religjon and 
philosophy, very few Muslim thtnkers in the previous century 
and the present century have trled to grappie with these 
basic problems in the light of modern scienttflc and 
democratic ideas and in the perspective and framework 



provided by the Qur + an which is again to be applied to 
modern Man and his society* 

In this book h I have humbly tried to deal with these 
problems in an objeetive manner and without any subjective 
bias and in the light of the teachings of the Qur an and 
Hadith and the vast and fast developing knowledge in the 
fields of natural sciences, social sciences, psychology and 
psycho-analysis and philosophy^ 

Also. much mlsunderstanding prevails about the nature 
and role of islam ic Sufism. So here an effort is also made 
to lay bare the true meaning of Sufism and the role that 
it can play i n the present day scientific world. 

Recently I came across two excel)ent books — (1) one 
written by Prof. Mahmoud Ayoub on Islam and the Third 
Universal Theory: The Religious Thought o f Muammer aJ- 
Qadhdhafi and (2) the second one — the collectlon of 
lectures delivered by the Presiden! of the Islamic Republic 
of Iran Seyyed Mohammad Khatami and publlshed under 
the title /sJam, Dialogve and CMl Society by Jawaharlal 
Nehru Univcrsity, New Delhi, whose preface has been 
written by the Ex-Prime Minister of India* Mr, I, K. GujaraL 
I delayed the publicatlon of the book In order to write the 
gist o f these two books and to indude it i n this book, as t 
the spirit of their message is on the same lines and it has 
been described and explained in a better way than what 
has been attempted i n this book. The flrst 9 chapters were 
written in the year 1997 and 10th and llth In 2004. 

It may become evident from the persual of the thesis 
that I have been much fnftuenced by the writings of 
Dr. Muhammed Iqbal, Maulana Abui Kalam Azad t Maulana 
Muhammad Ali T Khwaja Kamaluddin. Shri Ki&horlal 
Mashruwala, M. N. Roy, Bertrand Russell, Karen Horney. 
Alfred Adler, Sigmund Freud. Erich Fromm, Franz Alexander, 
Mac Iver. Prof. B. R. Shenoy. Prof. F. A. Hayek, Prof. Milton 
Friedman, Dr. B. R. Ambedkar, Prof- Amartya K. Sen etc. 

1 thank very much Prof. Dr. J. A. Yagnik, Ebt-Director 
of the School of Phiiosophy. Psychology and Education. and 
the Ex-Head of the Department of Phiiosophy, Gujarat 



University for making very useful general suggestions. I 
am much indebted to him r 

I am much thankful to Prof. S. A, Ali, the scholar of 
Islam of international repute and Ex-Director o f Indian 
Institute of Islamic Studies [now Hamdard University 1989}, 
for writing an excellent Foreword for this book. He is a 
fine thlnker and a great scholar of the Comparatlve Study 
of the Major Religlons of the world. 

It Is al&o a matter of great pleasure t o lay on record 
that [ was much benefited by my discussions with my 
younger brother, late Prof Ahmedhusein Jsmailbhai Laliwala, 
He had a deep insight in the understanding o f human 
mind. His sudden death has been a great loss to me + 1 1 
i s also a matter of great pleasure t o thank Prof. B. M. 
Peerzada who J s a vcry sharp intel lectual and a first rate 
thinker of a very hJgh order. My discusslons with hfm have 
always proved to be very fruitful for me. Though o n some 
vital points. we agree to disagree. 

My wife Shirin Laliwala helped me a lot by her patlence 
and provlding me all facilitles for doing my academic work 
with ease. I am delighted to thank her, but feel bereaved 
and sad by her sudden death. 

My son Zahid J, Laliwala and my daughter MrSn Jahan 
Ara (Nasira) Mohsin Laliwala madc some good suggestions 
for better presentatlon of the thesis of the book for which 
1 feel much thankful to ihem. 

My debt to my parents i s immense and it cannot be 
described fully in words and so 1 dedicate this book to 
my dear and respected parents — Shrimatt Chandbal 
Ismafibhai Laliwala and Shrl IamallbhaJ Rajjabbhai Laliwala. 

I have to offer special thanks to Mr M. Pakhrul Hasan 
of Barabankh who was Proof Reader with The Statesman, 
New Delhi t and is now with Hamdard University Press, for 
checking and rechecklng the proofs improving the format, 

1 also appreciate the effbrts of Mr Syed Zabiullah Hussainl 
ofWarangal T India, now with Hamdard University, in resetting 
parts of the typescrlpt. 



Foreword 



Prof. Jaferhusein Laliwala rides three horses a t once: 
Economics, Islamics and Philosophy. The ftrst is his 
professlon, the second is his rellgion and the third his 
passion. The present book is a bold study in which he 
brings philosophy to bear on religious isaues. 

Prof. Laliwala, a scholar. endeavouring the integj-atlon 
of sclence Philosophy and Religion reminds u s of the 
spectacular contribution of the lsma'ilis to philosophical 
thought until al-GhazalJ (d. A,D t 1111) dlscredited phllo- 
sophers through his famous work. Tahafut al-fala&ifa. Why 
he did so, being himself a great phllosopher and greatly 
influenced by the previous generatlons of phllosophera 
including Ibn Sina (A.D + 980-1037), may only be conjectured. 
A posslble reason could have been the overshadowjng of 
the simple h basic teachings of Islam by complicated 
philosophical dlscourses. One of the major issues of 
contention was the Avicennan thought of coeternity of 
matter with God. Those subscribing to thls view were 
considered apostates and persecuted by the rulers. [t was 
adamper on the pursult of philosophy. However, speculative 
theology did not quite come to an end in the Arab heartland, 
as the recent discovery of philosophical texts from that 
period show. On the perlphery of the Arab world, like Spain, 
Iran and India, philosophy flourtshed in all its grandeur. 
Long after the death o f al-Ghazali* Muslim phflosophers 
in Spain, like Ibn Ruhd {A.a 1126-1198) and Muhyi al- 
Dln Ibn al- Arabi [A* D. 1 165-1240), wcrc producingimportant 
philosophical work s that had wide fmpact. Mixing religion 



and philosophy gave bir t h to a new genre of philosophy 
whlch we call tasawwiif or mystfcal philosophy. Such a 
mystical doctrine T called wahdat al-wujud. was evolved by 
Ibn al-Arabi whlch was hotly debated. I n the madrasas 
and in thc daYras of India — like the famous Da'ira of 
Shah Ajmal in Allah abad — Ih n Arabi's Fusus al-hikam 
was taught and diseussed by eminent sufis and scholars. 
and commcntarics were written In Arablc. Pcrslan and Urdu 
down to our own times. A famous exponent of wahdat al- 
wujud was Shah Muhlbballah of Allahabad (d. A,D. 1648) 
who wrote a Sharh [Commentary) of Fusus al-hikam and 
several Rasa 'i/ (Treau'ses] on the doctrine in Arabic and 
Perslan. Thc last commentary ln Delhi was wrltten In Urdu 
i n the middle of the 20th century by the late Abdus Salam 
Niyazi, a mystic and a philosopher well versed in the 
Hellenistic t ra di bon. Bu t whereas a large number of seholars 
and mystics approved of the doctrine of wahdat al- wujud. 
it had its detraetors, one of whom was Mujaddld-i Alf-f 
litani (d. A, D, 1624} who llvcd in North India and developed 
contra wabdat al-wujud the doctrine called wahdat aJ- 
shuhud, leading to a split among the sufis, one School 
favouring Ibn Arabl, and the other the Mujaddld. It was 
Shah Waliullah (d. A, D, 1762) who brought about re- 
concillatfon between the two doetrlnes and the two Schools, 
pointed out that they were two sides of the same coin, 
and the diiference lay i n no menela tu re. 

In Iran. a hundred ycars after the death o f al-Ghazali, 
who was bom ln Tus + Nasir al-Din Tusi was bom — also 
in Tus. The philosophical tradition continued and ln 
A. D. 1571 Shiraz saw the birth of one of the most influentlal 
phllosophers, Mulia Sadra, a brllllant representatlvc of the 
!shraqi School or ihe School of Illumination, 

Philosophy has survived. and will survtve b unless the 
human mind becomes steril e, lt should be clearly noted 
that the re are various forms o f knowing. The ordinary 
people will take things at their face vaJue. Thls Is knowledge 
at the surface, The inquisitive person will penetrate the 
surface, dissect and analyse the contents and become a 
seientist, A more inquisitive man will try to ftnd the nature, 
purpose, deslgn, value, meaning and goal and become a 
philosopher. Such selem Iftc and philosophical knowledge 



(.TV 

does not run counter to the religious Leachings, b u t may 
actually support the m. The philosophers of Frankfurt School 
o r the philosophers in the Catholic Centres like Gregorian 
Untversity and the University of Notre Dame have produced 
many profound works on philosophical interpretatlons of 
religious fssues, like the nature of the divine, the purpose 
of creation, the meaningof man, his fate and final destlnatlon. 
bu t these thinkers dld not discard their religlon. The fear 
In the Muslim world that philosophy will lead the people 
away from rellgicn Is unfoundcd. I n fact. the Qur'an appeals 
to the exercise of H aqJ and fikr (reasoning and thinklng) 
at varlous places. These ftne Instruments of the human 
mlnd open up a new vista of reality. but they have to be 
used carefully only by, to use the words of the Qur'an, 
'aJ-rasi'knurj fJJ-VmV (those wdl-grounded in knowledge}. 
Among the Impor tant works on the subject ls Rosallnd Ward 
Gwynne's Logic, Rhetoric and begal Reasoningin the Qm-'an: 
God'sArguments (2004). Prof. Lallwaja shows how philosophy 
helps to weed out Jnconsistencies. 

The only way to assess a thlng ls to assess i t in the 
total Ity of knowledge. This is the basic rule of epistemology. 
Any deeper understanding of the Qur'an requires an 
integratjon of the sources of knowledge* Prof LaHwala T s 
approach is commendable as he does exactly that, 

Here i s a book which lift s the reader from the level 
of the common man to the level where the deeper meanlng 
oflslam begins to unfold. The reader will be enriched from 
Prof* Laliwala's scholarly diseussion of many Mamic themes h 
like the types of revelation, stages o f suftsm, the natur e 
of our eseperience, knowledge, moral values and spiritual 
progress, 

At a time when tlie Western media has created many 
misunderstandings about Islam, this book mu s t cireulate 
freely and bring enllghtenment to those who lack it. 

S. A Ali 

Former Dlrector 

Indian institute of Islamlc Studies 

New Delhi 

30 June 2005 
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Deflnltion and Meaning of the 
Islamic Philosophy of Religion 



Dlfference between Islamic Philosophy and Muslim 
Philosophy 

Thene is a difference between Islamic Philosophy and 
Muslim Philosophy. Muslim Philosophy should mean 
phllosophies as entertalned and developed by Muslims 
while Islamic Philosophy should mean philosophy as 
emanating or derived from the Qur*an and Hadith where 
help can be taken from the simllar phiiosophlcal ctTorts. 
But it has so happened generalty that all the phllosophies 
[perhaps barrlng the phllosophies of open atheism) as 
developed by Muslims werc descrlbed and designated as 
Islamic Philosophy. So whenever we come acTOSs any book 
on the history of philosophy (including phllosophies of 
atheism) as developed or entertalned by Muslims, that book 
is descrlbed orentltled as the book on the History of Islamic 
Philosophy. As for example, take the case of a book on 
The History of Islamic Philosophy written by Prof. Majid 
Fakhrl of Lebanon or a book on The Classtcal Islamic 
Philosophy by Taufic Ibrahim and Arthur Sagdeev of Russia 
and other such prominent books on the subject the meaning 
of the Utles of whlch Js clearly pertaining to the phllosophies 
as entertalned and developed by Muslims though the second 
book ln particular tncludes even the discussions of three 



* Islamic Pmiosophy ofReligion 

atheistic philosophies as developed by Mualims. But still 
we observe that barrlng some exceptlons. Muslim 
pbilosophers have generally tried to syntheslse sdence. 
rellglon and philosophy and endeavoured to deflne their 
subject-matters tn such a fashion that they are found to 
be complementary to one another rather than comlng in 
conflict wlth one another. It was perhaps specially on 
account of this reason that Muslim philosophy was known 
as Islamic philosophy. 

Meaning of Islamic Philosophy 

Here in this book, by the phrase 'Islamic Philosophy 
of Religion\ 1 mean the approach of the Qur + an and Hadith 
towards Religion, and the phflosophy ernanatlng from this 
approach and also how it was viewed by Muslim philosophers 
and Islamic philosophers* I n fact» as 1 understand Islam, 
i t not only i s Rellglon. but it also contains a Philosophy 
of its own and lt has got a scientific, democratic and non^ 
authorltarian attitude in ilncHng or understanding truth 
and discoverlng moral values and it stands for universal 
humanlsm, personality devetopment and the regeneration 
of society on the basis of social Justice t human brotherhood T 
peaoe and equal fundamental rights for all human beJngs 
as human beings. 

Once when i mentioned the phrase Islamic Philosophy' 
to one of my non-Muslim friends, he was surprised to hear 
that there can be anything like Islamic philosophy and he 
told me that lt is a contradiction In terms and Islam cannot 
have any philosophy. I was amused and shocked to hear 
this, as this was completely contrary to facts and history, 
as in Islamic philosophy. we find the wonderful synthesis 
of Greek* Indian* Iranian and Muslim philosophy, Not onry 
many non-Musllm brethren, but many Muslim brethren 
also are unaware of the true Islamic philosophy of rellgjon 
and the great contributlons of Muslim Philosophers towards 
philosophy in general and Islamic philosophy in particular. 
So I decided to clarify the approach of the Qur*an and 
Hadlth towards Rellglon and also to highllght the 
contributlons of Muslim philosophers towards the philosophy 
of Religion in general and towards that of Islam in particular. 



Definition and Msaning of the Islamic Pkiiosophy of Religion 3 
Islam is Not Mohammedamsm 

i t should also be clarified here that Islam is not 
Mohammedanism, as the word Mohammedanism does not 
occur either in the Qur'an or in Hadith and it has been 
completely unknown to lts followers and so Jt never occurs 
Jn the writings of the Muslim scholars of the past. But 
as the Westerners gave this name *Mohammedanism\ to 
the religion foUowed by Muslims, some Muslim writers of 
the present era also used the word Mohammedanism. 
particularly ln the books of Law t only for the ease of 
dlscussion. though they were qulte aware that it was a 
misnomer and the name of the religion foUowed by Muslims 
was Islam and not Mohammedanism. The Qur T an mentions 
it as Islam and Prophet Muhammed himself is described 
as a Muslim and all the prophets before him like Noah. 
Abraham, Isaac, Ismael, Jacob, Joseph, Moses T Solomon, 
David, Jesus and other prophets who appeared In different 
parts of the world T are described as Muslims in the Qur'an. 
ln Qur'an, it is said; This day. I have perfected for you 
your religion and completed my favour on you and chosen 
for you Islam as a religion/ 1 

Also "He named you Muslims before and in this. 13 

Then prophet Muhammad ls agaln described as a Muslim 
in the Qur*an with the following word s where he is made 
to say 'I am the fLrst of the Muslims.' 3 

(For further discussion, please refer to Maulana 
Muhammad Ali's book Religion of Islam)* 

Etymologlcal Meaning of Islam and Muslim 

The word "Islam' is used here in the sense of Dln 
(Religion) and not Sharfa. In the Qur*an t It is said that 
the sun and the moon and the stars all follow the laws 
of God and do not move even an inch from the paths or 
the routes prescribed for them by God. Thus they submit 
to God and follow Islam. It is In this general sense that 
the word "Islam* has been used in the Qur"an and not in 
any other sense. 

The etymological meaning of the word "Islam" Is 'to enter 



4 hlajnic Philosophy ofReUgion 

into peace* and that of the word 'Muslim' is 'One who makes 
hls peace wlth God and Man\ One can make peace with 
God by submission to the moral laws of God which express 
the attributes of God and can make peace wlth man by 
not only refraining from doing harm to other human beings 
but actually doing good to them. In the Qur'an T it is clearly 
stated: "Whoever submlts (asJama) hlmsetf entirely to Allah 
and he ls the doer of good to otheis, he has hls rcward 
from hls Lord and there ls no fear for them. nor shall they 
grieve." 5 

NoWp ln order to understand the nature of the subject 
Islamic Philosophy of ReHglon', lnittally we should have 
some bare Idea of Philosophy of Rellglon ln general. 

Philosophy of Rellglon 

ln philosophy as such, we discuss the efforts for the 
synthesls of all knowledge as provided by dlfferent sciences 
like Phystca, Chemistry, Biology, Psychology, Anthropology, 
Geology. Hlstory T Social Sciences etc* and try to take an 
Integrated vlew of the universe and the place of Man ln 
it besldes studying Metaphyslcs and Epistemology and 
taklng thelr help in evolving such an integrated vlew* Just 
as sclence ls based on expeiience (experiments and 
observation). ln the same way, Rellglon ls also based on 
a sort of spiritual expeiience and all knowledge ls thus 
based on eKperience which gets systematised wlth the help 
of intcllect and then lt becomes reason. Philosophy ls an 
intellectual pursult worklng wlth a religlous seal to weed 
out impurities that mlght have possibly crept in sclentiflc 
experience and religious experlence so that pure experlence 
and consequently pure truth can be attained, But what 
do we exacuy mean by Philosophy of Rellglon? 

Four Deflnltlons of the Philosophy of Rellglon 

In thls respcct. we take lnto account four deflnltlons 
of the Philosophy of ReHglon as given by Prof Prlngle 
Pattlson, Dr* B. R. Ambedkar. Erlch Fromm and 
Dr. Muhammad Iqbal ln some detail so that the problema 
mvolved ln the subject may become clear ln the very 
beglnning* 
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Prof. Pringle Pattison'a Philosophy of Rellglon 

Prof. Pringle Pattlson observes the foliowing fn hJs book 
The Philosophy of Rellglon as regards the meaning of the 
phllosophy of Rellgion: 

'A few words may be useful at the outset as an indtcation 
of what we commonly mean by the Phllosophy of Rellglon. 
Phllosophy was described long ago by Plato as the synoptlc 
view of things. That is to say + It Is the attempt to see 
thlngs together — to keep all the main features of the world 
ln view, and to gnisp them in their relation to one another 
as parts of one whole. Only thus can we acqulre a sense 
of proportlon and estimate aright the significance of any 
parUcular range of facts for our ultimate concluslons about 
the nature of the world-process and the world around, 
Accordingly, the philosophy of any partlcular department 
of experience r the Philosophy of Rellglon. the Phllosophy 
of Art the Phllosophy of Law, ls to be taken as meaning 
an analysis and lnterpretatlon of the experience ln questJon 
ln lts beatlng upon our view of man and the world ln which 
he llves» And when the facts upon which we concentrate 
are so universal, and in thelr nature so remarkable, as 
those disclosed by the history of religjon — the philosophy 
of raan's religlous experience — cannot but exerclse a 
determining influence upon our general philosophleal 
concluslons. In fact wlth many writers the parUcular 
discussion tends to merge f n the more general.'* 

Dr. B.R. Ambedkar's Philosophy of Religion 

Thls subject ls made much more clear by Dr. B. K 
Ambedkar ln the followlng words: 

"llnfortunately the questlon does not appear to have 
been tackled although much has been written on the 
Philosophy of Rellglon and certainly no method has been 
found for satisfactorlly dealing with the problem. One is 
left to one 1 s own method for determining the Issue, As 
for myself I thlnk it is safe to proceed on the view that 
to know the philosophy of any movement or any instttution, 
one must study the revolutions which the movement or 
the institution has undergone. Revolution is the mother 
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of philosophy and rf it i s not the mother of philosophy, 
J t i s a lamp which illuminates philosophy. Religion is no 
exception to thls rule. To me, therefore, lt secms qulte 
evident that the best method of ascertaining the criterton 
by which to judge the Philosophy of Religion is to study 
the Revolutions which religion has undergone. That is the 
method which l propose to adopt/ 

TWo Religious Revolutions 

"There have thus been two Religious Revolutions. One 
was an External Revolution. The other was an internal 
Revolution. The External Revolution was concerned wfth 
the field within which the authortly of Religion was to 
prevaiL The Internal Revolution had to do with the changes 
in Religion as a scheme of divine governance for human 
society, The ExternaJ Revolution was not really a Religious 
Revolution at aJl. It was a revolt of seience against the 
extra territorial jurisdietion assumed by Religion over a field 
which did not belong Jto \t]> The Internal Revolution was 
a real Revolution or may be compared to any other political 
Revolution, such as the French Revolution or the Russian 
Revolution. It involved a constitutional ebange. By this 
Revolution, the scheme of divine governance came to be 
altered. amended and reconstltuted," 

"How profound have been the changes which this Internal 
Revolution has made In the antique scheme of divine 
governance can be easily seen. By thls Revolution, God 
has ceased to be a member of a community. Thereby he 
has become impartial. God has ceased to be the Father 
of Man in the physical sense of the word. He has become 
the Creator of the universe* The breaking of this blood- 
bond has made i t possible to hold that God is good. By 
this Revolution man has ceased to be a blind worshipper 
of God doing nothing but obeying his commands. Thereby 
man has become a responsible person required to Justify 
his belief in God's commandments by his convietion* By 
this Revolution God has ceased to be merely the protector 
of society; and social interests, In gross, have ceased to 
be the centre of the divine order. Society and man have 
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changed places as centres of thls dlvine order. It is man 
who has become the centre of it. 

"Ali thls analysls of the Revolution In the Ruling concepts 
of Rellgfon as a scheme of dlvine governance had one 
purpose, namely. to discover the norm for evaluating the 
philosophy of a Relfgion. The impatient reader may not 
ask where are these norms and what are they? The reader 
may not have found the norms specifled by their names 
ln the foregoing discussion. But he could not have failed 
to notlce that the whole of this Religlous Revolution was 
raging around the norms for judging what i s rlght and 
what is wrong, If he has not, let me make expticft what 
has been impllcit In the whole of thls discussion. We began 
with the dlstinctlon between antique society and modern 
society. as lt has been pointed out they diftered in the 
type of dlvine governance they accepted as their Rdlgious 
ideals. At one end of the Revolution was the antique society 
with its Religlous idea] in which the end was Society* At 
the other end of the Revolution is the modern Society with 
its Religious ideal in which the end is the Individual. To 
put the same fact in terms of the norm, lt can be said 
that the norm or the criterlon, for judging right and wrong 
in the Antlque Society was utllity while the norm or the 
crlterlon for Judging rlght and wrong in the Modern Society 
is justice. The Religious Revolution was not thus a revolutlon 
in the religlous or^ganlsatlon of Society resulttng in the 
shiftjng of the centre from society to the individual [only] 
— it was a revolution in the norms |aiso]." 

"Some may demur to the norms 1 have suggested. It 
may be that It is a new way of reaching them. But to my 
mind, there is no doubt that they are the real norms by 
which to judge the philosophy of religlon. In the flrst place, 
the norm must enable people to judge what is right and 
wrong ln the conduct of men. In the second place the norm 
must be approprlate to current notlon of what consntutes 
the moral good* From both these points of view, they appear 
to be the true norms, They enable us to Judge what is 

* Wbrds Jn equare brackets are added by the wrtter tn onJer to avold 
poastole misunderatanding and ciariiy Dr. B, R. Ambedkar'a apprcach 
bettcr, 
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right and wronfr They arc appropriate to the socieiy which 
adopted them. UtJlity as a crlterlon was appropriate to the 
antique world ln which society being the end, the moral 
good was held to tae something which had social utilfty* 
Justice as a crlterlon became appropriate to the Modern 
World ln which individual being the end. the moral good 
was held to be something which does Justlce to the individual, 
There may be controversy as to which of the two norms 
is morally superior. But I do not think there can be any 
serious controversy that these are not the norms, If it 
Is sald that these norms are not transcendental enough; 
my reply is that if a norm whereby one is to Judge the 
philosophy of religion must be Godty, lt must also be 
earthly/ 7 

Erich Fromm's Philosophy of Religion 

Now Erich Fromm also tries to glve a comprehcnsive 
view of the subject in his book Psychoanaly&ls and Religion 
with the followlng words: 

"Any dlscusslon of religion Ls handicapped by a serious 
terminological diftlcuiry. While we know that there were 
and are many religi ons outside of monotheism. we 
nevertheless associate the concept religion wlth a system 
centered around God and supernatural forces; we tend to 
consider monothelstlc religion as a frame of reference for 
unders tanding and evaluating of all other religlons, 1 1 thus 
becomes doubtful whether religlons wlthout God like 
Buddhism, Taoism t or Confucianisrn can be properly called 
religlons. S u eh secular system s as contemporary 
authoritarianfsms (like communism, faseism, nazlsm etc.} 
are not called religlons at all. although psychologlcally 
speaking they deserve thls name. We simply nave no word 
to denote religion as a general human phenomenon ln such 
a way that some association with a specific type of religion 
does not creep ln and colour the concept For lack of such 
a word, I shall use the term religion in these chapters, 
but 1 want to make it elear at the outset that / understand 
by religion any system of thought and actlon shared by 
a group which gives the individual a frame or orientation 
and an object of devoUon. 
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There Is Indeed no culture of the past, and it seems 
there can be no culture ln the future. whlch does not have 
religion ln thts broad sense of our definitioru 

H We need not. however, stop at this merely descrlptlve 
statement The study of man permits us to recognise that 
the need for a common system of orientation and for an 
object of devotton is deeply rooted in the conditlons of 
human esdstence.* 

I believe that all these three views are complementary 
to one another and not alternatlve ones and hence they 
should be comprehended together as supplementing one 
another and not supplanting each other. 

Phllosophy of Religion as Vlewed by Dr + Muhammad 
Iqbal In the Islamic Perspective 

Now let us take Into account Dr. Muhammad lqbal's 
views on the valldlty and the cognttive aspect of religlous 
experience whlch clarlfles phllosophy of religion ln general 
and its Islamic version in particular. In hls well-known 
book. The Reconstruction of Rellgious Thought in /siam. 
he wrote: 

'Now, since the transformatlon and guidance of man's 
lniier and outer life is the essential aim of religion, it ts 
obvious that the general truths whlch it embodles must 
not rem ain unsettled. No one would hazard actlon on the 
basis of a doubtful princtple of conduet Indeed, in view 
of its funetion. religion stands Sn greater need of a rational 
foundation of its ultimate prlnciples than even the dogmas 
of seience, Science may ignore a rational metaphyslcs; 
indeed, it has lgnored it so far. Religion can hardly afford 
to ignore the search for a reconciliation of the opposiUons 
of experlence and a justlflcation of the environment in 
whlch humarUty flnds itself. That is why Professor Whitehead 
has acutely remarked that 'the ages of falth are the ages 
of rationalism", But to rationalise falth is not to admit 
the supertority of phllosophy over religion- Phllosophy, no 
doubt. has jurisdietion to Judge religion, but what ls to 
be judged is of such a nature that it will not submit to 
the jurisdictlon of phllosophy except on its own terms. 
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While sitting in Judgment on religion, phllosophy cannot 
glve reltgion an inferior place aniong Its data. Religion 
is not a departmental affair; It is nelther mere thought t 
not mere feeling, nor mere action; it ls an expression of 
the whole man. Tnus, in the evaluation of religion, phllosophy 
must recognise the central position of religion and has no 
other alternative but to admlt it as something focal In the 
process of reflective synthesis, Nor is there any reason 
to suppose that thought and intuition are essentially opposed 
to each other. They spring up from the same root and 
complement each other- The one grasps Reality ptecemeal. 
the other grasps it in its wholeness, The one fbces its 
gase on the external t the other on the temporal aspect of 
Reality. The one is present enjoyment of the whole of 
Reality; the other aims at traversing the whole by slowly 
specifying and closlng up the various regions of the whole 
for exclusive observation. Both are in need of each other 
for mutual divinatlon. Both seek visions of the same Reality 
which reveals itself to them in accordance with their function 
ln life + in fact intuition, as Bergson rightly says + is only 
a hlgher klnd of intellect, 

The search for rational foundations in Islam may be 
regarded to have begun with the Prophet himself. His 
constant prayer was: "Godl Grant me knowledge of the 
ultimate natur e of thingsl" The work of later mystics and 
non-mystic ratlonallsts forms an exceedlngly instructive 
chapter In the htstory of our culture. lnasmuch as it reveals 
a longing for a coherent system of ideas t a spirit of whote- 
hearted devotion to truth. as well as the llmltations of the 
age t which rendered the various theological movements in 
Islam less fruitful than they might have been tn a different 
age* As we all know, Greek phllosophy has been a great 
culturaJ force in the history of Islam T yet a careful study 
of the Qur*an and the various schools of scholastic theology 
that arose under the inspiration of Greek thought, disclose 
the remarkable fact that while Greek phllosophy very much 
broadened the outlook of Muslim thinkers, it t on the whole, 
obscured their vision of the Qur + an* Socrates concentrated 
his attention on the human world alone* To hlm the proper 
study of man was man and not the world of plants, insects 
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and stars. How unlike the spirit of the 9ur T an t which sees 
in the humble bee a reelpient of Divlne lnsplratlon and 
constantly calls upon the reader to observe the perpetual 
change of the wlnds. the alternatlon of day and night, the 
clouds, the starry beavens and the planets swimmlng 
through inflnite space! As a true disciple of Socrates, Plato 
desplsed sense perceptlon which, in his view N yielded mere 
opinion and no real knowledge. How unlike the fiur'an, 
which regards + hearing' and *sight' as the most valuable 
Divtne gjfts and declares them to be accountable to God 
for their activity in this world. This is what the earlier 
Muslim students of the Qur'an completely missed under 
the spell of classical speculation. They read the Qur + an in 
the light of Greek thought- It took them over 200 years 
to perceive — though not quite clearly — that the spirit 
of the Quran was essentially antlcla&slcal. and the resutt 
of this perceptlon was a kind of inteUectual revolt* the full 
slgnlflcance of which has not been realised even up to the 
ptesent day." 9 

Classical Islamic Philosophy 

Here I would also like to quote from the Epilogue of 
a brtlliant book Classical /sJamic Philosophy about the 
contributions of the Muslim phllosophers and scientists to 
the philosophical and scientific development of Europe in 
the past which would be quite reievant to the discussion 
here. The learned authors have apUy written the following^ 

TTie influence of the ideas of Ibn Sina, Ibn 4 Arafoi\ 
Suhrawardi, Ghazall (thinkers who incorporated the 
prlnclples of falsstfa and IcaJam in thelr views) on the 
InteUectual life of the Moslem world is traceable to one 
extent or another right down to the twentieth century- 

'Classical Islamic philosophy had a considerable influence 
on the development of the philosophical thought of Europe, 
In the twelfth century tn Toledo T on the LniUatlve of the 
local archbishop* the great chancellor of Castnle P Ralmundo 
Lulio. a schoo) of translator* was founded that did much 
to acquaint the Christian world with the antique and 
Moslem philosophical legacy preserved in Arabic. Two other 
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centres of translatlon of phllosophlcal and scientifie literature 
from Arablc tnto Latin were Burgps and Slctly, 

Several features can be noted 1n the work of these 
translatlon centres. remlnlscent of the translatlon movement 
in the Baghdad caliphate. In both, intermediaries were 
often involved in translation, in Toledo T Jewlsh scholars 
and In the East, Syrtan Nestorlans. And ln both areas 
there was a selectlve approach to the spiritual legacy of 
predecessore, rejecting everythlng forelgn and speciflc, and 
preserving the universal and human. Of the three main 
trends of Islamic philosophy, Suflsm had the greatest 
significance for the development of European philosophical 
thoughL Its relatlon to westem non-Islamic llterature can 
be seen more on the plane of typological similarfty than 
from the angle of Iniluenoe and borrowmgs. 

'From the sclence of kalam \ atomlstlc Ideas attracted 
the closest attentkm of Christian Europe; although some 
thinkers (Thomas Aquinas, for examp1el rejected them. they 
encouraged a rebirth of Europeans' Interest on the whole 
ln atomlstlcs, The mutakallims developed several ideas that 
Greek scholars had only approached and whlch had not 
been formulated and clearry expressed by them. These 
included the dtfferentlation of 'ejrtension' ln general and 
'corporeality", n posttion" and 'place", physlcal and 
mathematical divlsibilHy T physical and mathematical mlnima 
(atom and polnt). These ideas, preclsery of the mutakallims* 
were apparently dlrectly or indlrectly absorbed by the 
natural phltosophers of the Renalssance. The Greek 
conceptlon of h pause\ which explalned the dlfference ln the 
velocltles of movlng bodies by a greater or lesser number 
of H stops\ alao passed to the atomists of modern times vla 
the sclence of kalam. It was not by chance that certaln 
European flnltists numbered mutakalUms flrst in the list 
of their teachers and predeeessors. 

"Falsaia in the persona of the Islamic Aristotellans had 
the greatest inlluence on the thought of Europe. As Roger 
Bacon (d. 1292) had remarked. Jt was thanks to Moslem 
commentatora that Aristotle's phllosophy, previously lost 
ln oblivion, became known in Latin, GriglnaJ works of the 
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falasifa left a profound mark on the philosophy of the 
European Middle Ages and Renaissance. The medteval 
European bookmen were famili ar wlth the works of Klndl 
and Farabi, and Ghazalis Maqastd al-fala$ifa (he was seen 
as one of the main representatives of the Arlstotellan 
philosophy due to his short exposltlon of lt). The philosophical 
works of Ibn Tufayl enjoyed wide populariiy amoiig European 
scholars. especlally after thelr Latin translation of 167 h 
But the deepest mark on Chrtstlan Europe was left by Ibn 
Sina (Avlcenna) and Ibn Rushd CAverroes). Ibn Sina's 
philosophy attracted attention prlmarlly through Its 
Neoplatonlc aspects. As a result there arose a current 
sometimes called 'Avicennising Augustinlsm'. In the 
thlrteenth century Ibn Sina's influence Is traoeable in 
William of Avergne, in the French mal tres of Paris Universlty, 
ln Alexander Halensis» Jean de La Hochelle. and Bonaventura 
(Glovannl Fldanza). and also in the Engjish Fransiscans 
Robert Grosseteste and John Peckham. This influence 
reached its apogee ln the philosophy of Roger Bacon, whose 
political Ideas, ln partlcular, reflected the vlew of [bn Sina 
on the Callphate. Traces of Avicenna's Influence can also 
be found in the works of Albertus Magnus. Thomas Aquinas. 
and Duns Scotus. 

The philosophy of Ibn Rushd (Averroes} was popular 
ln Europe ln the thlrteenth to sixteenth centuiles and 
underlay Averrolsm. the trend ln medieval West European 
Philosophy called after him, Hls main followers ln Paris 
Universlty ln the thlrteenth century were Slger de Brabant 
and Boethlus of Dacia, and ln the fourteenth century Jean 
Jeandln. In the fourteenth to slxteenth centuries the centres 
of Averrolsm were Bologna and Padua unlversities (Pletro 
d'Abano, Paolo Veneto, Goetano da Tiene). Ideas that arose 
ln Ibn Rushd are traceable in the works of Pietro Pomponazzl» 
Forzio, Cremonlnl, Pico della ^Mlrandola. Gfordano Bruno, 
and Vanlnl. Averroists developed the doctrine of their 
teacher about the birth of forms in the womb of matter. 
Asserting the universal causal link of phenomena ffollowlng 
Ibn Rushd), they saw in the regular motlon of the heavenly 
bodies a manifestation of the natural necessity that governed 
everything bappentag in the sublunary world includlng the 
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changlng of states and relJglous laws, Averrotsts rejected 
individual immortality, holdlng a conception of a slngle 
intellect common to mankfnd- When substantiating the 
autonomy of human reason and the independence of 
philosophical knowledge from theology, Ibn Rushd's 
European followers developed a doctrine of double truth, 
according to which tenets untrue from the standpolnt of 
theology could be tnie from the standpoint of phllosophy, 
The conception of the immortal human intellect put forwand 
by him was associated in Europe for centurles, by Averroists 
(Dante, Herden), with the ldea of a slngle humanlty that 
was progressing in its lntellectual and moral development. 

Oasslcal Isiamic phllosophy on the whole promoted 
secularisation of Europe's philosophlcal thought, 
strengthened lts Ues with the natural sciences, and so 
prepared the shaping and development of the phllosophy 
of modern times/ 10 

Reorientation of Isiamic Thougjit and Phllosophy 

Now there ls appearing life ln the Muslim world which 
had become almost Hfeless for the last ftve hundred years 
and it ls now coming nearer to the West. Thls ls not a 
bad sign, but a healthy sign. Let me agaln quote Dr. Iqbal 
In thls respect: 

"During the last five hundred years, religious thought 
ln Islam has been practlcally statlonary. Tliere was a tlme 
when European thought received lnsplration from the world 
of Islam, llie most remarkable phenomenon of modern 
history, however, ls the enormous rapidity with which the 
world of Islam is splrltually moving towards the West. There 
ls nothing wrong In thls movement. for European culture. 
on lts lntellectual side. is only of further development of 
some of the most Important phases of the culture of Islam. 
Our oniy fear ls that the dazzling exterior of European 
culture may arrest our movement and we may fail to reach 
the true inwardness of that culture. Durtng all the centurles 
of our lntellectual stupor, Europe has been serlously thinking 
on the great problems in which the phllosophers and 
scientists of Islam were so keenly interested, Since the 
Middle Ages t when the schools of Muslim theology were 
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completed. intai te advance has taken place in the domain 
of human thought and experience. The extenslon of man's 
power over nature has given him a new faith and a fresh 
sense of superiorlty over the forces that constitute his 
environment. New polnts of vlew have been suggested, old 
problems have been re-stated in the ligfit of fresh experience t 
and new problems have artsen. lt seems as if the Intellect 
of man is outgrowlng its own most fundamental categories- 
time, apace and causallty. With the advance of scientific 
thougjit even our concept of intelliglbility is undergoing a 
change. The theoiy of Einsteln has brought a new vision 
of the universe and suggests new ways of looklng at the 
problems common to both religjon and philosophy. No 
wonder then that the younger generation of Islam ln Asia 
and Africa demand a fresh orientation of thelr falth. Wlth 
the reawakening of Islam, therefore. its is necessary to 
examine t ln an independent spirit, what Europe has thought 
and how far the condusions reached by her can help us 
in the revlston and, lf necessary, reconstruction, of theological 
thought in Islam' 11 . 

Integrated Approach 

We may inltlate the dlscussion with the approach as 
developed by Erich Fromm + tread along with that of Pringje 
Pattlson, work with that of Dr. B. R. Ambedkar and accept 
that one which contalns the baslc elements of all these 
approaches as well as somethtng basically more as explained 
by Dr. Muhammad iqbaJ. The spiritual and wholesome 
eflect of this integrated approach will be seen spread over 
all the pages of this book* So I do not want to add anything 
by way of definition here T but the approach taken in this 
book and the consequent definition will become clear as 
the dlscussion proceeds. Hence the meaning of the Islamlc 
Philosophy of Religlon can be gathered and properly 
understood when one goes throu^h almost all the pages 
of the book. It cannot be otherwise clarified fully in the 
very beglnnlng. 
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Science, Religion and 
Philosophy in Islam 



Experfence Intertwined with lntellect — the Source 
of Knowledge 

The objectivlty of all Sciences lies in their base being 
universal experience combined wlth Lntellect as the organislng 
elemen! for thls experience + ln physical sctences including 
astronomy and biology aJongwith physics and chemlstry, 
experience i s acquired through experiments in tfle 
laboratorles and through observation with the help of 
microscope and telescope and other Instruments. In 
psychology, personal experience of the inidfvtduals i s 
Important. Experiments on anlmals have not given much 
insight tnto the understanding of human mlnd and human 
person ality as manuested in its various relations, Sigmund 
Freud started his eareer as a phy&iologist in order to 
understand human psychic abnormality, but soon he realised 
that where physiology ends, psychology beglns. Human 
mtnd la dlfferent from human braln though closcly assoclatcd 
wlth ft and that is why he talked about the unconscious 
mind, Id, human ego and also the super ego, ln soclal 
sciences also t universal human individual experience reveals 
universal human nature on the knowledge of which all- 
sociai sciences-economics, polltlcs, soelology. social 
psychology and anthropology should be based and built 
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Thus we see that in aJl sciences. natural and socfal. 
experience alongwith intellect as an organ ising principle 
of thls experience, (s consldered to be the basis of knowledge 
of facts in all these fields of Hie* ln natural sciences, thls 
democratlc and non-authoritarlan roethod gives us 
Knowledge of the external world. In Rellgion also, spiritual 
experience wlth Intellect as the organising principle of thls 
experience is the basis of knowledge about absolute things 
of llfe like soul or self, God and Ufe after death. Psychology 
being the sclence of self, lt ls closely related wlth mystical 
or spiritual experience of the Individual. 

Here, we should note one Jmportant polnt that Intellect 
Is not an alternative to scientlflc experienee or spiritual 
experience. Experience (and not authority) is the basis of 
knowledge, bu t it does not become knowledge unless intellect 
organises thfs experience and then it takes the form of 
knowledge. 

So, knowledge = experience + intellect which get 
organically related and not synthetlcally Jnterwoven and 
not mechanically or externaUy related. 

Logic Is based on intellect, but it also starts wlth major 
and minor premi ses which are ultlmately based on 
experience. 

Philosophy Weeds out Impurlties ln Bxpertence and 
Inconsistencles 

Now scientlfic methods tiy to weed out Impurlties that 
may be there in scientiflc experience. But stiU there remaln 
some impurlties and, therefore, they are brought into the 
fleld of philosophy for weedlng out impurlties and for 
rectiflcation of errars. The same should apply to spiritual, 
moral and religjous experience which also gjves us universal. 
moral and spiritual norma of human behavlour. So spiritual 
expertence of sufls, salnts and prophets also should be 
brought into the fleld of philosophy to be analysed by 
Intellect so that we can understand and comprehend at 
least something of thls pure experience + The Ingredients 
of impurity that might have crept ln would have got mixed 
up wlth this pure experlence or in the understandlng of 
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them by theologlans and the people, they may be removed 
wlth the ald of lntellect ln philosophy, Intellect by itself 
ls not the source of knowledge and therefore it ls not an 
alternatlve to scientific or spiritual experience. So intellect 
does two runctions — one ls the function of organizing 
scientific or spiritual experlence ln the respectlve flelds of 
science and religion. and the seoond function of lntellect 
ls to try for conslstency between two or more facts glven 
by scientific or spiritual experience and to try to weed out 
impurlties (that might have got mfxed u p wtth these 
experiences) through the process of establishing conslstency 
between facts. So facts of experlence [scientific and spiritual) 
are accepted by intellect as glven data and they are not 
challenged by it, but intellect tries to create conslstency 
among these facts and tries to evolve a conslstent and co- 
ordlnated world-vlew based on facts of these experiences. 
Thls is the role of lntellect ln phllosophy* Dr. Muhammad 
Iqbal has supported thls role of phlf osophy even as regards 
spiritual and religlous experlence in hls famous book The 
Rsconstructlon of Religlous Thpught trt Islam, This is very 
necessary and it results into the Phllosophy of Religion. 

Kalam, Phllosophy and Sufism — Ingredients of 
Islamic Phllosophy 

Now in order to understand the Islamic phllosophy of 
Religion, unders tanding of Kalam, Phllosophy and Sufism 
ls necessaiy, Kalam and Phllosophy both are Islamic 
phllosophJes i. e. philosophles evolved by Mu&llms and they 
are based on speculaUve reason and to some extent on 
scientific experlence. but accepting revelation broadly as 
the authorltative source. But in Sufistlc phllosophy. we find 
the synthesis of science. religion and phllosophy and showlng 
some sort of revelatlonary experience and knowledge to be 
universal. We flnd the synthetlc comblnatlon of Ka/am p 
Islamic phllosophy and Sufism ln the phllosophy of Sufism 
as developed by Ibn "Arab! and Suhrawardl and other 
promJnent Sufis. Sufism ls known as Tasawwuf in Arablc 
language and now in English language also* Sufism has 
passed through two stages: the inltlal one that starts wlth 
the Companlons of Prophet Muhammad (peace be on hlm). 
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whlch was mostty prephllosophical and set the stage of 
pure mystldsm unalded by phllosophy, and the second one 
was a phllosophical stage whereln we flnd a phllosophy 
of unlversallsm based on universal, Individual, and spiritual 
ecpeiience. 7he first stage condnued up to the twelfth 
century and the second stage started taking shape ln final 
decades of the twelfth century and flowered soon thereafter 
from the begjnning of the thlrteenth century, 

Two Stages of Sufism 

Let us first try to understand the first stage of the 
phllosophical Sufism, This stage can be divided into four 
sub-stages, namely: 

(1) Roots of Sufism are there in the ascetlc aspect of 
the life of prophet Mohammed (peace be on hlm) and 
ln the simple ltves that the first-four callphs led, but 
the method of ascetlc sufism started taklng some 
shape by taklng leaf from the ascetlc lives of some 
emlnent companlons of prophet Muhammed (peace 
be on hlm) like Abu Zar al-Ghfarl [dled ln 652), Abu'l 
Darda 'Amir al-Ansari [dled ln 652) and Hudhayfa 
[dled ln 657). Then other pioneers of ascetlc Sufism 
were Hasan al-Easrf (dled f n 728), Sald ibn al- 
Musayyib (dled ln 712), Ibrahim Ibn Adham (died ln 
770) and al-Fadil ibn *Ayad (died ln 802). 

(2) The sufi, ln those days, was known as Zahld or 'Abld. 
Sufis had a strong sense of rellglon and they led pure 
and simple lives remainlng away from money and 
power which are, beyond a certaln limit P cornipting 
forees* Money and power are good servants* but bad 
masters and hence they avolded them. Besides 
folio wlng Sharia strictly, they used to do dhikr. Le. 
rememberlng God contfnuously so that Satan may 
not creep in and mfsgulde. 

(3) Afterwards, dhikr got assoclated with some bodtfy 
movements. Then it started belng performed wlth the 
beatlng of drums and other kinds of musie. 

(4) Durtng the 8th. 9th and 1 Oth centurles a. d. . Khanqahs 
(llke Ashrams or a klnd of spiritual lnns) developed, 
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in which there used to be a 'Shaikh' or 'Murshld* 
Le, a teacher or Ustad and the students or followers 
studied there under hls guldance and were called 
Murids. Man belng a weak anima] (as Qur'an also 
polnts out that Man I s created weak), he or she 
regulres a teacher who can guide to the rigjit path 
(Sirat al-Mustaqlm). 1 1 ia rightly said that one who 
has no teacher Satan is his mentor It is difficult 
to be good t but easy to be bad. To climb up is difficult, 
but to come down is easy. So Af ur&hid or a spiritual 
teacher is necessary for the guidance of every human 
being: wlthout his matured help. man is iikely to go 
astray. Mureed is expected to follow MursnJd as he 
is Instructed to do, Murshld who is a spiritual teacher 
is not the agent between murid and God, he simply 
shows and guides the student on the path leading 
to God^realisation and self-realisation. He himself 
teaches that there is no intermediaiy between man 
and God. One may pray to God (when one is allve 
in this world) for others, but to acoept it or not. is 
God's prerogative. (The second stage is discussed in 
the 5th and the 6th chapters.) 

Means and Sourccs of Knowledge according to the 
Quran 

In Islam, conscious Faith is the result of knowledge 
and then It becomes the principle of action, and knowledge 
is based on experience p and intellect is the organiser of 
this cxperience so that i t takes the for m of knowledge. This 
knowledge may be about the externaJ world of Man or It 
may be about the internal world of Man. In Islam, purpose 
of llfe Is not merely to know something. but to become 
something with the help of this knowledge. As you become , 
so you know and as you know t so you become* Socrates 
rightly said that knowledge Is virtue. 

But what are the means and sources of knowledge 
according to the Quran? When we study the Qur + an, we 
flnd that It mentions eyes T ears. heart t Le + human conscience 
and intellect as the means of acouiring knowledge. Then 
the Qur T an asks us to study Nature, History and one H s 
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ownself to flnd the slgns of the mercy and the provldence 
of one God wgrking ln them. Thus. accordlng to the Qur*an, 
the sources of knowledge are three — (1) Nature. (2) Man 
(includfng Man' s Society) and (3] the History of Man. 

Meanlng of Human Conscience 

When the Our'an refers to human conscience, it means 
both intellect and tntuitlon whfch get themselvcs combined 
and integrated in the form of Reason. Reason i s not pure 
Intellect but it is intellect fmctifted wlth intuition, Intellect 
indlcates the conceptual power of man whlle tntuitlon Is 
the direct rapport of human conscience wlth Reality. Intellect 
Includes the power of intelligence also which tmplies the 
capaclty to relate one thlng to another, Thus actually 
Reason consfsts of Intellect. Intelligence and Intultion. Of 
course. sometimes, this gtves rise to semantic problema 
also. No w. the use of reason ls called thinklng, So on almost 
every altemate page, the Our'an asks us to see T to hear 
and to think and ponder over the slgns of God in nature, 
Man and History. 

As a result of this thinking, we are led, as the Our'an 
polnts out, if we are truthful, to the existenoe of one God 
who is Mercnul, Klnd and Compassionate and Provider of 
all facilitles for the progressfve development of human 
personality, We flnd that the universe and Man are not 
created in vain and there i9 found to be the working of 
a definite purpose i n them, Man is found to be the vicegerent 
o f God on earth. We flnd constant creation, taking place 
and Man i s found to be the sumuin bonum of entire creation 
and the Climax of It So we intultively feel and our reason 
also tells us that death is not the end of life and there 
is life after death also and there is a purpose working behind 
this worldly life too. This i s knowledge derived from the 
sources of knowledge wlth the help of the means of 
knowledge. 

Knowledge, Falth and Reason 

So, in the Qur*an we flnd three thlngs — (1) Means 
of knowledge, [2) Source of knowledge and [3] Universal 
basic knowledge. Now the Qur T an draws our attentlon to 
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these means and sources of basic knowledge and tells us 
that a truthful mau will come to the same concluslons 
whlch will constitute the above — mentioned basic knowJedge 
which wiji take the form of Faith {Intan] and the constituents 
of this basic knowledge, will become the principles of action 
for the human beings. Thus the Qur + an ls not a separate 
source of knowledge. But it ia a book that draws our 
attentlon to these universal means and sources of basic 
human knowledge and asks us to see for ourselves and 
draw the above -mentioned conclusions emerging from the 
reflection over these sources of knowledge with the help 
of these means of knowledge, 

Different Typea of Revelation 

The Our'an mentions revelation of four types in general 
and of three types to Man and even a honey-bee is stated 
to have revelation. The Qur T an mentions Moses's mother 
also to have recelved revelation though she was not a 
prophet. 3 Some types of revelation can be had by any good 
human being and only the fourth one is reserved for 
prophets though according to great Sufi Philosophers like 
Ibn + Arabi p Suhrawardy and other Sufi Philosophers *Sufl- 
gnostics were not only deputies of the Prophet, but also 
his heirs (Wuratha*) and were even participants in his 
apostlic mJsslon. N 

Revelatlons — Same In Kind, but DUTenent In Degree 

Sufis used to recelve Kashf, whfch is a sort of revelation 
and according to Dr. Muhammad lqbal, different kinds of 
revelation, are not qualitatively dinerent from one another 5 , 
So, according to Dr* Iqbal, there ls no dtfference ln fclnd 
in them, but difference only in degree. 

Revelation — Not Advanced as an Argument 

lt is worth notlng that the Qur*an. actually never 
advances revelation as an argument for others» Revelation 
which ls a sort of intultion makes things and principles 
clear to the receiver of revelation and then there ls an appeal 
to the intultion and intellect of other human belngs to use 
reason and ponder over the signs of God in Nature t Man 
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(one's own seti) and History and get convinced themselves 
about the validity of the laws of Nature, Man and his soclety 
and History which are ultimatcty the reflections of the 
qualitles of God {Sifat of God)* 

Importancc of Sclentiflc and Phllosophical 
Knowledge in Islam 

Dy now, 1 1 mlght have become obvlous that in Islam, 
knowledge I s givcn great lmportance, as it helps in seeing 
the signs of God ln Nature, Man and History and also helps 
ln reallstng God in ouraelves. So acqulsltlon of knowledge 
— sclcntiflc. spiritual and phllosophical — by Man through 
scientiftc and lntuttive experlence and intellect has been 
considered to be vital for Man, I cannot highlight the 
Importance of knowledge In Islam better fhan what Sayyed 
Ameer Ali has done fn hls famous book Spirit of Islam. 
He wrotei 

We have already referred to the Arabian Prophet's 
devotlon to knowledge and sclence as disungulshing hlm 
from all other Teachers, and bringing hlm Into the closest 
affinlty with the modern world of thougjit* Medlna, the 
seat of the theocratlc commonwealth of Islam, had, after 
the fail of Mecca. become the centre of attraction. not to 
the hosts of Arabla only, but also to tnqutrers from abroad. 
Here flocked the Fersian, the Greek, the Syrian, the Iraqlan, 
and African of dtverse hues and natlonallties from the north 
and the west. Some T no doubt. camc from curiosity, but 
most came to seek knowledge and to listen to the words 
of the Prophet of Islam. He preached of the value of 
knowledge: "Acquire knowledge. because he who acquires 
lt In the way of the Lord performs an act of piety; who 
speaks of it, praises the Lord: who seeks it adores God; 
who dJspenses lnstructlon ln lt. bestows alms; and who 
lmparts it to its fltting objects, performs an act of devotlon 
to God. Knowledge enables fts possessor to dlstlnguish what 
ls forbidden from what Js not; lt llghts the way to Heaven; 
lt ls our friend in the desert. our soclety ln solitude. our 
companlon when bereft of frtends; Jt guldes us to happlness; 
It sustains us ln mlsery; lt ls our ornament ln the company 
of fiiends; lt serves as an armour agalnst our enemles. 
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Wlth knowledge, the servant of God rlses to the heights 
of goodness and to a noble positlon, assodates wlth 
sovereigns in this world, and attalns to the perfectJon of 
happincss ln the next. 

*He would often say, the lnk of the scholar is more 
holy than the blood of the martyr; t and repeatedly impress 
on his dlsciples the necessity of seeklng for knowledge "even 
unto China h + "He who leaves his home ln search of knowledge, 
walks in the path of God'. He who travels ln search of 
knowledge, to him God sbows the way to paradise. 

The Qur + an ttself bears testlmony to the supreme value 
of learnlng and science. Commenting on the Surat al- 
Alaq, Zamakhashari thus explains the meaning of the 
Our'anic words: "God taugjit human belngs that which they 
did not know, and this testifled to the greatness or Hts 
beneficence, for He has given to his servants knowledge 
of that which they did not know. And He has brougjit 
them out of the darkness of lgnorance to the ligbt of 
knowledge, and made them aware of the inestimable blesstngs 
of the knowledge of writing* for great beneflts accrue 
therefrom which God alone compasseth: and without the 
knowledge of writing no other knowledge (uloom) could be 
comprehended. nor the sciences placed wlthin bonnds, nor 
the history of the ancients be acquired and thetr saylngs 
be recorded, nor the revealed books be written; and lf that 
knowledge did not exist, the affairs of religion and the world, 
could not be regulated. 

"Up to the time of the lslamic Dispensation. the Arab 
world, properly so called, restricted within the Peninsula 
of Arabta and some outlying tracts to the nortb-west and 
the north-east, had shown no slgns of Intellectual growth, 
Foetry> oratory, and Judiclal astrology formed the favourlte 
objects of pursuit among the pre-Islamic Arahs. Science 
and literature possessed no votaries. But the words of 
the Praphet gave a new impulse to the awakened energles 
of the race. Even within his lifetime was formed the nucleus 
of an educationat instltutlon» which in after years grew 
into unlversities at Bagdad and Salerno, at Cairo and 
Cordova. Here preached the Master himself on the cultivation 
of a holy spirit: "One hour's meditation on the work of the 
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Creator [lu a devout splritf Is better than seventy years 
of prayer. To listen to the instructions of sclence and 
learning for one hour ls more merltorlous than attending 
the funcraJs of a thousand martyrs» — more merltorlous 
than standing up ln prayer for a thousand nights 1 , To 
the student who goes forth ln quest of knowledge, God 
will allot a higfi place ln the manslona of bllss; every step 
he takes ls blessed. and every lesson he recelves has its 
reward/ The seeker of knowledge will be greeted in heaven 
with a welcome firom the angels; to listen to the words 
of the learned, and to instal into the heart the lessons 
of sclence, ls better than rellgtous exercises + » better than 
emancipating a hundned slaves"; *Hlm who favours learning 
and the learned, God will favour ln the next world;' "He 
who honors the learned honours me/ 6 
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Different Types of Revelatlon 
as Mentioned in the Qur'an 



In [siam. bellefs are prtnclples of actlon and they are 
based on tbe universal expertence of revelatlon as experlenced 
by aJl human belngs. So* according to the Qur'an T bellefs 
are not dogmas and revelatlon is not confined to prophets 
only. 

Three lypes of Revelatlon to Man 

In the pur'an, lt ts said, 'And lt Is not for any mortal 
that Allah should speak to hlm exoept by Insplring or from 
behind a veil, or by sending a messenger and revealing 
by Hls permission, what he pleases? 1 

Here three types of revelatlon to man are mentioned: 

1 - The flrst type of Wahy (revelatlon) is m the ortglnal sense 
of the word *Wahy* whlch means 'lnfuslng into the hearf 
or 'a hasty suggestion*. Thls Is a]so called Wahy KhaJiy, 
l.e. inner revelatlon [Wahy Ghalr Mutluww\ whlch ls 
dlstinguished from revelatlon [as if) ln word s [Wahy- 
i Mutluww]* 

2. Second type of revelatlon ls from behind a veil whlch 
can be Ruya (dream), Kashf (vlsion) or Ilham hearing 
of voices or utterlng of volces in a state of trance when 
the reclpient ls ln a state of relaxation l.e, nelther quite 
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asleep nor fulty awake when the recipJents sixth sense 
ls awakened), The flrat two types of revelation can be 
had by non-prophets also as they could be had by the 
prophets too. 1 
3. The third type of revelation is (as ii) in words brougfrt 
by archangel GabrieL Thls ls called Wahy matluww 
(revelation that is recited ln words). 

Angels — the Carriers of the Laws of Nature whlch 
Express the Attrtbutes of God 

Angels are the agencies of God whlch brlng lnto practical 
operation the laws of nature whlch, in facl, express the 
Attributes of God Who (s always lu new gjory. 

So the law of revelation ls also brought lnto operatlon 
by the angels- But the revelation belng of different orders 
and levels, different angels speclfled for different levels, do 
their respectlve work. Angel Gabriet ls meant for brlngtng 
only the third type of revelation (whlch ls Wahy Matluww 
L e. revelation in words) which was meant only for prophets 
and thls third type ls cnded wlth Prophet Mohammed (peace 
be on hlm), because he ls the seal of all the prophets who 
llved and preached before hlm. 

The Same DIn, but Different Sharl'as of the 
Prophets 

As the prophets had to work ln the society amongst 
human beings and brlng about thelr spiritual elevatlon atid 
soclal transformation, they had the comrnon and universal 
Din (Religion) but varying or dlffering Sharfas as they 
appeared at different times and at different places. 

As the Quran points out that Prophet Muhammed 
emphasised the same two points of bellef {1) ln one God 
and (2) dolng of good deeds and avoiding of bad deeds. 
the Qur'an also points out that thls is what the consclence 
(Qalb) of every human belng also says. as eveiy human 
belng ls born on the nature of God 3 and God's spirit ls 
breathed lnto every human belng as the Qur*an points out. 4 

Sharias of different prophets are different» as thelr 
circumstances were different, but thelr Din (Religion) was 
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the same which ls called Islam by the Quran. So Shariat 
can change now and can be different ln different counules 
and also different in the same country over diiferent periods 
of time. The only polnt that is to be emphasised is that 
the universal and common princlples of Islam should be 
applied to all these Sharias so that they bccome the 
expresslons of the basic spirit of the Din (Religion) of Islam, 

Rclationship betwccn Rcvclation and Intellect 

Just as telescope and mlcroscope are meant to help 
the eyes to see better, in the same way, revelatlon is meant 
to help lntellect to understand reality better. But tf we 
close the eyes T the telescope and mlcroscope cannot help 
us to see. In the same way, if we do not use lntellect, 
revelation cannot help us, Reason ls ln the place of eyes 
and revelation is ln the place of telescope and mlcroscope. 
Reason includes some level of a person's spiritual experience 
besldes lntellect. So reason is not the alternative to 
revelation and they are complementary. The Qur + an also 
lays emphasls on the importance of Reason and asks people 
to thlnk and ponder over the signs of mercy and providence 
of God in Nature, ln Men and in History and does not 
use revelation as an argument. That is the private question 
between the Prophet and God, Knowledge is based on 
experience and experlence is organised by intellect in order 
to frame concepts and so intellect accepts sdentific and 
spiritual experlence — both as faets. But in philosophy. 
both the experiences are examined with the help of reason 
in order to captu re pure experience and remove the elemen ts 
of impurlty that might have crept ln and got mlxed up 
with pure spiritual experience. So. Islam is not only 
religion, but It ls also a philosophy of being, Man and the 
universe. 

Meaning of Pinaliiy of Prophethood 

when the finality of prophethood ts referred to, It means 
that Religion has now become consclous and the authorttles 
are now ended and Man is thrown on his own shoulders 
and now he should study Nature, his own self and History 
and try to understand the laws of God (reflecting His 
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Atbributes] working in them and the law of Karma and 
its recompense. 

Thus prophetic revelation and individual human 
conscience do not come in conflict with each other on the 
contrary, prophetic revelation relnforces the common volce 
of human conscience which f sometimes, human belngs do 
not hear ctearly or do not pay heed to because as the gur'an 
points out man Is bom weak s and so he easily becomes 
a prey to satanic and devilish machinatlons which appear 
in the form of selfishness, greed T envy and cruelty in the 
society. 

The first two types of revelation can be had by prophets 
as wetl as by non-propheta. So, referrlng to Moses's mother, 
it Is said in the Qur'an. 

*And we revealed to Mose's Mother. saying: ^Give him 
suck and when thou fearest for him, cast him into the 
rlver. and do not fear nor grieve for. We will bring him 
back to thee and make him one of the aposues.* 5 

Heferring to the disciples of Jesus Christ, it is said in 
the Qur + an "And when 1 revealed to the disciples (of Jesus), 
saying Believe in Me and My Apostle,* 7 

Moses's mother received revelation. but she was not 
a propbet In the same way. disciples of Jesus Christ were 
notprophets and still the 9ur*an mentlons them as recipients 
of revelation from God. 

Sufls also have the expeiience of Ruya., Kashf and Ilham 
which are different types of revelation to man from God 
and Dr. Muhammed lqbal points out that they are not 
qualitatively dtfferent from revelation to prophets. He 
wrote: 

The Prophet of Islam seems to stand between the 
ancient and the modern worid, In so far as the source 
of his revelation is concerned he belongs to the ancient 
worid; in so far as the spirit of his revelation is concerned 
he belongs to the modern worid. In him life discovers other 
sources of knowledge suitable to its new direction. The 
birth of Islam, as I hope to be able presently to prove to 
your satlsfactlon. is the birth of Inductlve intellect. In Islam 
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prophecy reaches its perfectlon in discovering the need of 
its own abolitlon* This Involves the keen perception that 
life cannot for ever be kept in leadlng strings; that In order 
to achieve full self-consciousness man muat flnally be 
thrown back on hls own resources. The abolltlon of 
priesthood and hereditary klngship ln Islam, the constant 
appeal to reason and experience in the Quran, and the 
emphasis that it lays on Nature and History as sources 
of human knowledge, are all different aspects of the same 
idea of flnaUty. The tdea, however, does not mean that 
mystlc experfence, whleh qualitatively does not dtffer from 
the expertence of the prophet, has now ceased to exi$t as 
a vital faet Indeed the Qur'an regards both h Anfus' fseJi? 
and 'Afaq f (world) as sources of knowledge. God reveals 
Hls signs in tnner as weil as outer experlence t and it is 
the duty of man to judge the knowledge ylelding capacity 
of all aspects of experience. 

The Idea of flnality, therefore, should not be taken to 
suggest that the ultimate fate of life is complete displacement 
of emotion by reason. Such a thing f s netther possible 
nor desirable, The inteWectuai value o f the tdea is that 
it tends to create an independent eritleal attltude towards 
mystlc experience by generating the beliefthat all personal 
authority, clalming a supernatural origtn. has come to an 
end in the history of man. This kind of belief is a 
psychologtcal foree which inhtbtts the growth of such 
authority. The funetion of the idea is to open up fresh 
vistas of knowledge in the domain of man's inner experience* 
Just as the flrst half of th£ formula of Islam has created 
and fostered the spirit of a eritleal observatlon of man s 
outer experlence by divestJng the forees of nature of that 
dhine charaeter with which earlier cultures had elothed 
t hem, Mystlc expeiience, then, however. unusual and 
abnormal must now be regarded by a MusHm as a perfectiy 
natural experience, open to eritleal serutiny llke other 
aspects of hunian experience. This is elear from the 
Prophefs own attitude towards Ibn Sayyad's psychic 
experfences- The funetion of sufism ln Islam has been 
to syatematise mystlc experience; though it must be admitted 
that Ibn Khaldun was the only Muslim who approached 
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it In a thorougbly scientiflc spirit. 

'But inner experience Is only one source o f human 
knowledge, According to the Qur*an there are two other 
sources of knowledge — Nature and Histoiy/ 8 

Revelatlon to Human Belngs and Non-Kuman 

Entities 

Accordtng to the Qur'an + revelatlon from God ls not 
only the common experience of humanity, but it is bestowed 
on otber anlmate and even inanJmate beings also. Thus 
referring to honey bee. it is said in the Qur f an, *And thy 
Lord revealed to the bee t saylng, make hives in the mountains 
and in the trees and in what they bulld, then eat of all 
the fruits and walk in the ways of thy Lord submissively," 9 

The Qur + an mentions revelatlon to have been granted 
to even inanimate things* Referring to the earth t in the 
Qur"an. it is mentioned. Wien the earth Is shaken with 
her shaklng. and the earth brlngs forth her burdens, and 
man says, what has befallen her? On that day t she shall 
tel] her news, as if thy Lord had revealed to her/ 10 

Thus we observe that besides two types of wahy which 
could be revealed to any human being that God pleases 
and one type of wahy, the hlghest order being confined 
only to the prophet human beings, there are revelations 
of different orders revealed to animate as well as non- 
animate objects. 

Reason and Revelatlon — Complementaiy 

It Is also worth noting that the Qur'an never advances 
revelatlon as an aJternative to Reason or human conscience. 
Revelatlon being a private expertence 1 It is a private matter 
between the recipient and God and so when the recipient 
comes to the soeiety, he has to advance arguments which 
might have become ctear and convinclng due to the Inslght 
acquired through the deep touch of revelation. Thus 
revelatlon reinforces reason and it is not advanced as an 
alternative to reason or argument When a person receives 
revelatlon, he or she becomes convinced due to its direct 
experlence p but it Is not the experience of other people in 
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the society. So when he approaches the society, he has 
to argue wlth clear arguments (made possible by revelatory 
experfence) or raake them experience themselves by showtng 
the ways (Tariqas) of belng enabled to experience it, as 
the Sufls used to do it, In experience t there may be a 
difference of degree. but the klnd 1s the same, quality is 
the same as Dr, lqba] has pointed out, So dther personal 
experlence or argument based on experience are the only 
alternauves. Argument on the basis of raere authority of 
revelatlon from God had not been advanced by the Qur'an. 
To argue on the basis of authority is to create dogmatism 
whtch is foreign to the spirit of Qur T an. Because then 
the seholars of Islam will monopollsc the lnterpretatlon of 
Islam and will declare one another"s lnterpretation to be 
oflfidally false* Islam belng a natural religion, it will not 
do that. nay. it has come to oppose all klnds o f 
authoritarianism in all its forms in the world and this anti- 
authoiitarian approach of Islam becomes evident from Its 
stern opposltlon to ldol worshlp and assodating any partner 
wlth God. God is Unlque in Hls self and In Hls attrfbutes 
also according to the Qur'an. 

The Qur*an has rejected authoritarianism and advocated 
the method of reason and experience for the search and 
reaiisatlon of Truth as It becomes evident from the perusal 
of Its verses. Real human progress and genuine happlness 
and personality development also result from the adoption 
of this method in life. Sufls adopted this method, butmany 
of the Muslim jurists adopted the method of authoritarianism 
and trled to minlmise the Importance of Ijtihad and resorted 
to bllnd imitatlon. They dld not realise that in this fast 
changfng world* blind lmttation leads to spiritual death and 
consequent social chaos. 

Scienticlsm paradlng In the name of sclence also is a 
sort of dogmatism and conservatism which lead to the same 
rcsults, 

Conservatism and Dogmatism — Bad in Religion as 
weU as Science 

Conservatism and dogmatism result from the 
authoritarian approach in the field of religion and even 
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ln that of science, Authorttartanlsm comes as an alternative 
to Reason based on experience and the voice of human 
consdence. Dr. Muhammad lqbal has shed good llght on 
thls polnL He wrote: 

"Conservatism Es as bad in rellglon as in any other 
department of human actlvlty. It destroys the ego's creatlve 
freedom and closes the paths of fresh spiritual enterprise. 
Thls is the main reason why our medleval mystlc technJques 
can no longer produce origlnal dlscoverles of anclent Truth, 
The fact, however, that religious experience J s ln- 
communlcable does not mean that the religious man's 
pursuit is futJle. lndeed t the incommunicabiliry of reUglous 
experlence glves us a clue to the ultlmate nature of the 
ego. in our dally social intercourse we Hve and move ln 
seclusion, as Lt were. We do not care to reach the lnmost 
individualiry of men. We treat them as mere functlons, 
and approach them from those aspects of thetr identity 
which are capable of conceptual treatment 

The climax of religious life T however, Is the discovery 
of the ego as an individual deeper than hls conceptually 
descrlbable habttuaJ self-hood. lt Is ln oontact wlth the 
Mo&t Real that the ego discovers lts uniqueness, lts 
metaphysical status, and the possibility of improvement 
in that status. Strlctly speaktng, the experience which 
leads to this discovery is not a conceptually manageable 
intellectual fact: it is a vital fact, an attltude consequent 
on an Inner blologlcal transformatlon which cannot be 
captured in the net of loglcal categories. lt can embody 
ltself only ln a world-making or world-shaklng act; and 
ln this form alone the content of thls tlmeless experience 
can dlffuse ftself in the time-movement and make ltself 
effectlvely vislble to the eye of history* It seems that the 
method of dealing wf th reality by means of concepts ls not 
at all a serlous way of dealing wlth it. Science does not 
care whether lts electron ls a real entlty or not, It may 
be a mere symbol. a mere convention. Religlon. which 
ls essentlally a mode of actual llving, ls the only serlous 
way of handling Reality. As a form of higher experlence 
lt ls correctlve of our concepts of philosophical theology 
or at lcast makes us suspicious of the purefy ratlonal 
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process which forms these conoepts. Science can aiftn-d 
to ignore metaphysics altogether, and may even believe it 
to be 'a Justlfled form of poetry\ as Lange defined It, or 
H a legitlmate play of grown-ups" as Nietzsche described lt. 
Bu t the religlous expert who seeks to discover his personal 
status in the constltution of things cannot, in vlew of the 
final alm of his struggle, be satlsfied wlth what sclence 
may regard as a vital lie t a mere 'aslf to regulate thought 
and conduct. I n so far as the ultlmate nature of Reallty 
Is concerned, nothlng Is at stake In the venture of sclence; 
in the religious venture the whole career of the ego as an 
assimllative personal centre of ltfe and experience is at 
stake. Conduct, which involves a decision of the ultlmate 
fate of the agent cannot be based on tlluslons* A wrong 
concept mlsleads the understanding; a wrong deed degrades 
the whole man, and may cvcntually demolish the structure 
of the human ego. The mere concept affects life only 
partlally; the deed ls dynamically related to reallty and 
lssues from a generally constant attitude of the whole man 
towards reallty. No doubt the deed i. e., the control of 
psychologlcal and physiologicai processes with a view to 
tune up the ego for an Immedlate contact with the ultlmate 
reallty is T and cannot but be. Individual in form and 
content; yet the deed too is Hable to be socialised when 
others begin to live through it with a vlew to discover for 
themselves its effectiveness as a method of approaching 
the real. The evldence of relfgfous experts ln al] ages and 
countries is that there are potential types of consciousness 
lylng close to our normal consciousness. I f these types 
of consciousness open up possibilities o f hfe-g}ving and 
knowledge ylelding expericnce the question ofthe possibiUty 
of religion as a form of higher experience is a perfectly 
leglUmate one and demands our sertous attentJon.~ li 

Thus we see that Dr. lqbal emphasfses spiritual 
experience as a source of knowledge and faith, and advances 
Experlence and Reason as an alternative to authoritarian 
lnterpretation of Religion* 
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4 

Three Stages of Islamlc 
Philosophy 



In the study of Islaniic Philosophy* historically speaking. 
we pass through three stages: Kalam (scholastlcism). Falsafa 
(Islamic Artstotetianlsm) and Tasawwuf (Sufism) wlth its 
philosophy, though Falsafa and Tasawwuf (Sufism) are 
independent disciplines by themselves* 

When the Greek. Roman* Indian and Iranlan 
phllosophles, sclences, loglc and arts were studlcd by 
Muslims. KaJam developed in which reason was the main 
arbiter and the main decidlng factor. Sonic scholastlcs 
used it to defend Islamic theology and some developed it 
as an independent disclpline which dealt with the erfstential 
questions faced by Man. 

Falsafa developed specially undet the impact of the 
works of Aristotle. Though Plato was studied, yet hts 
student Aristotle was given more importance and the 
specialists in Philosophy and Logic of Aristotle, like al-Klndi, 
al-Farabl P Ibn Slna, Ibn Bajja. Ibn Rushd appeared who 
not only presented Aristotle's theories in a clearer light 
but added to them and refined them aJso. Jn Falsafa 
specially the non-authoritarian approach was adopted and 
reason was in the saddle as the main judge and the decldlng 
factor for attaining to Truth tn the theories ^ofjtelamic 
Aristotelians. Of course, efforts were 1 always made by 
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Islamic Aristotellans and also by scholastlcs i Mu takalUmun) 
to develop a syntbesis between science, religlon and 
philosophy* 

1 1 Is true that in Falsafa, there were some philosophers 
who went to the extreme ln their wlid speculations and 
in Kalam also t some scholastlcs made some compromlses 
with dogmatlc theology ln order to make their theories more 
acceptable to the eiites as well as to the masses, 

In Suflsm, we flnd two trends — historlcally speaking — 
one restricting itself only to deep devotion to God wlthout 
seeing any neeessity of developing some philosophy ln 
support of their Suflst approach* This is devolional Suflsm. 
Bu t as Suflsm believed tn having individual spiritual 
experience and gave more Importance to the spirit behlnd 
the words of the Qur T an and Hadith and to the basic 
approach of the Qur + an and took tnto account the aims 
and purposes of Islamic teachings and believed In tolerance 
as regards dlfferences in opinions» interpretations and 
beHefs of others, It had to develop its own Islamic philosophy 
to justify lts approach ratlonally against the attack on their 
approach. So, the philosophy in the heart of Suflsm 
developed. Here aiao arbiter was reason» but reason was 
not viewed as an alternative to spiritual experience or 
scientiflc experience. The functlon of reason has been to 
unify experience to form concepts or make judgements and 
to show lnconsistencles between experlences or different 
facts of experlence so that knowledge based on pure 
exper1ence — scientiflc and spiritual — can be attalned 
In philosophy, science and religion. 

Kalam, Philosophy and Tasawwuf — Not Separate 
Categorles 

Ghazali critldsed wild and extreme speculations in 
philosophy and thought that some philosophers were comlng 
in the way of experiencing God which Suflsm endeavoured 
to show and thereby they were undermining the certainty 
of belief in God whlch Suflsm was clalmtng to glve, Of 
course. he was opposed to dogma tic theologlans also, as 
they were worshtppers of words. But his criUclsm of Islamic 
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Arlstotellans proved to be very unfortunate, hlstorlcally 
speaking, because it gave a severe blow to the study of 
philosophy f n Islami c rnadrasas despite the able reply by 
Ibn Rushd to Ghazali in defence of Philosophy. Without 
the touch of philosophy, Islamic Jurlsts (Fuqaha'J got 
ascendancy 1n Islamic teachings and acquired a dominan t 
positlon among the Muslim masses. Philosophy is the 
greatest killer of dogmas and without the healthy touch 
of philosophy» rellgion loses its spirit and turns Into orthodoxy 
whlch ls opposlte to rellgion In the true sense of the term. 
In the Qur'an, we find rellgion, philosophy and scientific 
approach. In Ghazall's philosophy. KaJam, Falsafa and 
Tetsa wwvf rcmalned separate categories* But. in later sufi 
philosophy whlch started from the begjnnlng of the 13th 
century, Ka/am. Falasafa and Tasawwuf coalesced into a 
unifled philosophy o f Ishraq of Suhrawardy and specially 
into the powerful philosophy of Wahdat al- Wujud of Ibn 
'Arabi though they contlnued thcir onward march separatcly 
also in their respectlve flelds* 

Ontlc Monism and Panentheism versus Plain 
Monism and Pantheism 

In Islam, God is essentially transcendental but He Is 
immanent also, In India, the aspect of Immanence of God 
was emphasised more and hence the theory of monism 
was developed. Islam (and also Judaism and Chrlstianity) 
belleved in Monothelsm and so they lald more emphasis 
on the transcendental aspect of God. The philosophy of 
Unity of Being i. e. There ls no belng except that of Allah 1 
(Wahdat al-Wujud) as developed by Ibn "Arabi In his capaclty 
as an Islamic Sufi-Philosopher, was the logical culmlnatlon 
of Monothelsm that there i s no god except one God — Allah. 
Ibn 'Arabl developed the Immanence aspect of God without 
sacriflcing the transcendental aspect of God, The prlnciple 
of all in all in the spirit of panentheism was very near 
to Leibnlzlan monadology. Ibn + Arabfs theory can be 
descrlbed as ontlc monism. Thus he synthesised 
transcendentallsm of God and his Immanence without 
supportlng idol worshlp. God ts In everything and every 
being, but he Is so \n a transcendental way + God's 
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transcendentalism and hls Jmmanence meet in his tnflnities. 
We all are parts of God and we all human-belngs and all 
other creatures and things in the universe. reflect the glory 
and llght of God, but no part, no human being or no 
creatuie is God Himself, So there ls no Avatar or Incar natlon 
of God or there is no son of God and there Js no special 
communiry favoured by God* All human-beings are equal 
as human-beings before God. 

There was the charge agalnst Islamlc suflst philosophy 
that it preaches panthefsm. but actualry it was panenthelsm 
as developed by Ibn *Arabi whlch was nearer to Lelbntztan 
monadotogy and it had never compromlsed Its prfncfple 
of transcendentalism of God, but had only sung the gjory 
of God by taktng into account the Immanence of God. But 
misunderstanding this, soine Sufis under the impact of 
the approach of Imam Hanbal and the Hanbalites, opposed 
this suflst philosophy of Wahdstt al-Wujud while Islamlc 
Jurlsts also would not dlgest or understand thls tolerant 
and universal interpretation of the Monotheism of the 
Qur*an, 

Philosophy of Kalam 

Just as Tasawwuf had an endogenous orfgfn and it was 
the loglcal result of the concept of transcendental God, 
in the same way. Kalam also had its endogenous origin. 
But at the centre of Kaiam. there was reason and lt was 
opposed to authoritarianism as Quran ls also opposed. 
Thus Ka/am differed from theology in Its antl-autho- 
ritartanism and putting reason as the arblter in flnding 
truth and in havlng the solutton of existentlal problems 
of life and in evolving the world views. 

The nature of the Essence or the self (Zat) of God and 
His attributes (Sifat) and their relatlonship. and the 
createdness or the etemiry of Our'an, the definltion of a 
Muslim and the qualitles required for becomlng the caliph 
or the Imam were the questlons that were agitating the 
minds of the scholastics (MutaJcatf/munJ and they were 
tiylng to provide solutlons which syntheslsed rellglon, loglc 
and philosophy m the light of reason* In those days of 
the eighth century, many religlous beliefs were assoclated 
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wlth poutlcal beliefs and ideologies and hence they had 
great practical importance alongwlth theoretical signiflcance, 
Kharjltes h Murji'ites, Jabrites and Qadarites were such 
religlo-poliUcal groups among Muslims. So there were hot 
discussions and debates among these groups, Also. there 
were discussions wlth the foltowers of other religtons and 
creeds llke those of Chrlstlanity, Judalsm, Mazdaism, etc. 
Out of these discussions among Muslim groups and also 
wlth non-MusUms t slowly bu t steadily the technlques and 
theorles of KaJam developed in the fteld of Islam which 
trled to ftnd solutlons to the questions mentioned above 
and which were the main points of controversy among 
them. 

Scholastics (Mutakallimun) ultimately got dlvided Into 
two groups, namely Mu'tazalites and» Asharites. 

Mu'tazalites 

1 1 was the flrst major school of Kalam. The etymological 
meanlng of the word "Mu*tazi1a T i s a person (or a group) 
who Is detached or wlthdrawn from the warring groups. 
Historically speaklng, they were a distinct group that held 
a neutral posttion to the waning Muslim groups In the 
battle of al-Jamal ln a. d. 656 and also of Slffin ln a. d. 657. 
In the elghth century, there was a group of followers of 
Hasan al -Basil who was a very learned man of Basra* lraq + 
Hls two emlnent disciples namely Wasil ibn *Ata and Amr 
lbn Ubayd dlffened broadly speaklng wlth him and exduded 
themselves and hence they were known as Mu'tazalites. 
The main beliefs of the Mu'tazalites were as follows, 

1* Justice 

ln Islam, Justice Is one of the main principles. But 
the moral responslbility of an individual human belng, 
Implles freedom on the part of individual pertalning to hls 
actions. If the good or bad actions of the Individual are 
predetermined by God, and then if God punlshes a person 
ln thls world and in the Hereafter for his bad actions* then 
there is no Justice ln It and God being Just, thls is not 
possible. Also i f a person does good deeds* as lt ls so 
determined by God and then God rewards him for hls or 
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her good deeds then also it is not justice but favouritism 
while God is Just and does not entertain any favouriUsm 
or discrlmination* So the theory of predestination imposed 
from without on Man and not springing from his self withln 
Is not conslstent wlth the concept of Just God and God 
can never be unjust, 

According to the Qur*an P every human belng is born 
on the nature tffitratl of God 1 and the spirit of God is 
breathed into eveiy human being 2 - But Man is born as 
a weak animal also and he or she easlly becomes a prey 
to worldly temptations and resorts to untruth for some 
worldly gains. This disintegrates hls personalily and reduces 
his capaciry for getting happiness* So God is not responsible 
for his bad deeds and consequent unhappiness P every 
individual himself or herself is responsible for his or her 
fate. Thus 'Adi or God's justice is one of the baslc prlnciples 
of Islam according to the mutazalltes which implies human 
freedom to do good or bad deeds and thereby to that extent, 
it iimits the freedom of God. This had polltical Impllcatlons 
also. Because if a person himself is responsible for his bad 
deeds, then i t means that If the caliph does any bad deeds, 
he himself is responsible for i t and so he may be opposed. 

2. Monotheism fTawhtd) 

God is unique not only ln his self (Dhat) or Essence 
but in hls attirbutes (Sifat) also and nobody or nothing 
can be compared or assoclated with Hlm. Idol-worship 
regardlg the self of God leads to polytheism while the idol- 
worship pertaining to His attributes leads to 
anthropomorphism Qur*an rejects both polytheism and 
anthropomorphism and stlcks to pure Monotheism. So 
Islam is a rlght and scientific method to realise God» i. e. 
to meet God. 

According to the Mu'tazalites, attributes of God are the 
attributes of His essence [sel D and so His attributes cannot 
be taken as separate from His essence. These attributes, 
according to them. are life. knowledge and power which 
are eternal as God's essence is, But there are some 
attributes of action like speaking. hearing. wllling. which 
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are not attrlbutes of essence of God and so they are 
changeable over-time. Thus Qur T an is the expression of 
the speech of God and so it ts created by God and not 
uncreated and eternal as God's essence Is or Hls attrlbutes 
of essence are, But here. there J s some confusion of thought 
on the part of the Mu'tafcaliteSn AJI tbe attrlbutes of God 
are eternal as His essence is. In order to prove the created- 
ness of Qur N an, it was not necessary to say that the 
attrlbutes of speech and hearing are not eternal. God 
continues to speak to good men and Suils through Kashf. 
But what is spoken by God t i s the spirit, but i t takes tbe 
form of words in the heart or mind of man. For a prophet, 
as Iqbal points oul t the revelation i s so powerful and vivid 
that there is no distance between spirit and the words and 
as if even the words also are revealed as he puts it 1 . But 
words are not uncreated. they are created, but the spirit 
behind the words is the spirit o f God and it was there 
in the essence of God and hence It i s eternal. So Qur T an 
as the Word, Is created and not uncreated and so It did 
not exist as the word In the past though It may continue 
to exist in future forever But as it did not ejdst in the 
past. it cannot be called eternal. though its spirit Is eternal, 
So the attrlbutes of action of God also are eternal. If they 
are not eternal. then they are not attrlbutes of God* So 
If they are accepted as the attrlbutes of God: then they 
should be deemed as eternal- We have tried above to remove 
the inconsistency of the Mu'tazalites as regards their 
distinction between the attrlbutes of essence of God and 
His attribute of action. 

3. The La w of Reguital o f Human Deeds 

God glves happy rewards to doers of good deeds and 
punishes the evil doers and this is the promise of God 
\(aJ-Wa'da) and working (al-Wa'Id) of God and so He will 
^deflnitely carry it out. So no intercession by anybody can 
work and everybody will get the reward accordlng to hls 
good or bad deeds. Everythlng Is according to its own 
inherent measurement (Qadr or TagdirJ. So God's actions 
are not arbJtrary. His promise is so perfcct that it works 
Uke a law of requitai, 
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4. Status of a Muslim who Comntlts Grave Stn$ 

The question dealt with here ls the question about the 
posltlon of a Mualim who commits grave stns. According 
to Hasan al-Basrl, the teacher of Wasil ibn *Ata p such a 
person was Munaftq (hypocrlte). but Wasil Ibn "Ata thought 
that he was a fasiq (sinner) and so he retalned all hfs baslc 
rights ln the capacity of a member of the Muslim Society 
and hence should enjoy the security of Ufe and property. 
the right of Inheritance, etc. but he could not become a 
caliph or an Imam while his teacher believed that he became 
a Muna/frj and so he forfelts most of these rtghts. So Wasll 
Ibn 'Ata exeluded himaelf from the clrcle of the followers 
of H asan al-Basrl and so they were called Mu'tazalltes. 
Liberal Murjltes believed that such Muslim slnners are 
nelther Munatf <j nor /asiq and they continue to be believers 
L e, Musllms, On the other ertreme. Kharijites believed 
that they became infldels. Mu'tazalltes toed the mlddle 
p o si t ion (as we have just seen) whlch ls called ln Arablc» 
al-Manzilah bayu aJ-Man#Jatayn. 

5. The Prtnclple of Enjotning the Good Deeds and 
Stopping the Bad Deeds (Al-Amr bll-M*amf Wa-nahi-*an 
il-Munkar) 

TTiis is the principle of Qur"an. Thus they believed that 
all the Muslims should posluvely try to do deeds whlch 
are untversally accepted as good deeds and avoid deeds 
that are unrversally constdered to be bad deeds by all 
human belngs. So, the explo!tatlon and torture of the 
people by the powerful peopte should be tiied to be stopped 
by word and deed whlch did not exclude the legal or the 
vJolent ones, If necessary. 

The hymn that was written ln pralse of Blshr ibn al- 
Mu t tamar who was the founder of the Baghdad School of 
Mu'tazalltes was as follows whlch sang the pralse of Reason 
m unbounded terms: 

How magntflcent is reason — the guide 
And compaiuon ln happlness and mlsfortune, 
The Judge who decides the absence 
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Precisely of things that etfstl 
How mlghtlly he whose capactty lt is 
To differenUate good and evll. 
And it ls he that God selected as 
ITie fullest sanctity and purity. 3 

Let us now discuss the beliefs of the "Asharites. 

'Asharites 

According to the "Asharites also, Reason was the main 
decldlng factor. But in order to meet the challenges of 
the dogmatlc theologians, they made some compromises 
wlthout losing the basic posiUon of the Mu'tazalites, 

Attributes of Speech and Vision — Related to 
Essence of God 

According to 'Asharites. not only life, knowledge and 
power are the attributes of God related to His essence. 
but the attributes of bearing. vision and speech also are 
related to the essence of God. This was one point of 
difference between Mu'tazalites and "Asharites. But they 
agreed wlth the Mu'tazalites in denying the attributes of 
action Ifke feeding, creatlng, etc. as eternal and asserting 
that they arise over time. But* in my humble opinLon, 
feedlng, creating etc. are the expressions of the attributes 
and not the attributes themselves and the attributes are 
eternal. 

Attributes Express the Essence of God 

Most of the theologians believed that the attributes of 
God are things separate from the essence of God. "Asharites 
believed that the attributes of God are names expressing 
and lndlcatlng the essence of God. Some "Asharites used 
the word — Hal (Modus) for the attribute. It mcans that 
the attribute shows the self-expression of God. 

Kalam al-Lafzi and Kalam al-Nafst * 

The + Asharites accepted the eternlty of Qur'an on the 
basis of the eternity of the attribute of speech of God which 
was assoctated with the essence of God. But they made 
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a distinciion between Kalam al-Lafzi (verbal speech) and 
Kalam sd-Nafsi [Internal speech). The verbal expresslon 
was considered by them to be created over time and hence 
non-eternal whlle the spirit or the meaning behlnd the 
words was considered uncreated and therefore eternaL 

Anthropomorphlc Concept of God — Dcnicd 

'Asharites were one wlth the Mu'tazalites in denying 
the anthropomorphlc concepts of God which implied seeing 
God physically wlth the naked eyes on the Day of Judgement, 
but they belleved that God can be seen in terms ofknowledge 
(Ma'rtfot}. 

Accordlng to Mu'tazalites. man was created by God as 
a sub-creator while "Asharites did not accept man as a 
sub-creator and propounded the theory that human actions 
are created by God. but they are actually then performed 
by man. Thus they developed the theory of Kasab [Lc> 
performance). God is the ultlmate creator of everything 
and so man has the freedom to adopt any of these deeds 
which are created by God* So as a human being. Man 
has got the freedom of performance or chooslng from the 
deeds ultimately created by God. So the moral responsibillty 
of Man remalns and lt Js not wlped out. 

Thus, we observe that the scholastlcs (Mutakalhmun) 
— Mutazalites as well as the 'Asharites tried to grapple 
wlth the problems of the relatlonship between revelation 
and intellect. faith and reason, God and the Unlverse t 
nature of the essence and the attributes of God and thelr 
Inter-relatlonshJps etc, Thelr endeavours In this directlon 
were vaJiant, brilltant and brave, and courageous* Reason 
being thelr main crlterlon of judgement, lt came nearer 
to Philosophy, as Islamic philosophy was also based on 
Reason. But though Reason had an Independent posltlon 
in KaJam still they were tryingto defend the basic prlnclples 
of Islam in the light of Reason. TTiey were the acute 
diaJecticians who interpreted the Qur*an In a liberal and 
truer way. They were uslng reason in the rlght way to 
discover truth and to defend truth and defend liberal Islam, 
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Some Promtnent Islamlc Philosophers 

Some baslc exlstentlal questlons whlch were dealt with 
In Kalam ln the ligjit of Reason and also in the iheological 
context, were dealt wlth boldly and quite Independently 
in Philosophy by Muslim intellectuals. This was Falsafa 
or Islamlc philosophy whlch meant Philosophy as entertained 
and developed by Muslim Phllosophers, 

Philosophy of al-Klndi 

The first name that strifces us i n this respect is that 
of al-Klndi who can be deemed to be the father of Islamlc 
philosophy, He was the first Arab Philosopher (In my 
opinion. he was a second one, because Prophet Muhammad 
was the first Arab Phllosopher and the flrst Islamlc Sufi 
who was also the Last Prophet) and who is considered to 
be the founder of Islamic philosophy, H e wrote more than 
20G works on philosophy. medicine. psychology, astronomy, 
geography, chemlstry and music etc + One of his best 
phllosophlcal works was also A Treatise on the JVumber 
of the Works o f AristoUe and on what is Needed for the 
Mastery o f Philosophy '. His other very important philosophlcal 
works are — The Book of Flve Essences, On the First 
Philosophy, A treatlse on the Finitude of the Body of the 
World and on the Proximate Efficient Course of Generation 
and Corruption, He discussed the theorles of Aristotle, 
Plato, Pythagorians, Plotinus and Proclus. H e laid the 
foundation of secular philosophy among Muslims. H e 
believed that the knowledge about the true nature or the 
ultimate nature of all things physical. vegetarian, anlmal 
and human kingdoms is necessary. Knowledge of God. 
His uniqueness T nature of revelation, the nature of good 
and bad deeds is also very essentlal whlch is studied in 
philosophy wjth the help of intel lect. So, the study of 
philosophy is very necessary to understand the Qur T an also. 
Philosophy is a search for truth and search for truth can 
never be a wrong thing. When many persons pursue 
philosophy. the mtetakes get mutually corrected and many 
are ellminated and reliable knowledge gets accumulated 
over a period of time. Thus horizontally and vertically. 
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the process for corrccting mistakes and weeding out untruth, 
takes place. The pursult of philosophy leads to the true 
understandlng of Religion also. here t Islam. But the 
dogmatlc theologians who claimed monopoly over 
understandlng of Truth and Islam and also had developed 
their own individual vested lnterests ln thls monopoly, 
opposed philosophy, Al-Klndi believed that these dogmatlc 
theologians were full of jealousy and wanted to retain their 
monopoly over the Trade of Truth ln whlch they had been 
shamelessly indulging. Seeking of truth and seelng of truth. 
reguires virtue on the part of the person who seeks 1L 
Dogmatlc theologjans lack vlrtue and their knowledge and 
seal foT seeking it, are very limited and hence they are 
incapable of understandlng falth, religion and Islam. They 
charge phllosophers wlth the lack of falth, but such people 
themselves lack real falth and that ia why they are led 
to oppose philosophy. The study of philosophy wlll Jmpart 
understandlng and hence wlll create real conviction and 
real belief and faith* AJ-Kindi went on well wlth Caliphs 
al-MaVoun and al- Mu 'tasim and could get their paironage. 
but he suffered under the caliphate of al-MutawakklL 

He was bom ln Ku fa. lraq f ln the beginrilng of the 8th 
century a, o. and dled in Baghdad between a. o. 860 and 
879, 

It is sald that his ideas were more liberal and progressive 
than what he wrote, but due to llmitations of the glven 
clrcumstances ln hls daya, he could not express himsclf 
fully. Still. he expressed many of his ldeas very boldly. 
Also. he was the pioneer in deriving the inner meaning 
and the spirit of the verses of the Qur + an + 

Emergence of Ismalllsm 

In the tenth century a, d*, a new development took place 
in Islamlc philosophy due to the emergence of Isma'llfsm 
which is a sect of Shiite Islam. /The followers of Isma'ilism 
were agalnst the "Abbasld Caliphs and they had launched 
many politlcal movements agalnst them along wlth their 
philosophJcal pursuits. They differentiated between the 
external (Zahiri) meaning of the verses of the Qur"an and 
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their internal (BatlnS) meaning. The common masses took 
lnto account the escternal meaning of the words and the 
dogmatlc theologians played on lt and wldened the sectarlan 
dif ferences but the inner meanings of the verses were clear 
to the splrttually awakened ones and these Inner meanings 
had no sectarlan or religlous differences and they invited 
the people for good purposes and good acdons. But 
according to the Isma'llls, such spiritually awakened ones 
were /manis, So a teacher or a mentor was necessary 
to tnltlate a person for travelling trom the external to the 
Inner meaning of the verses of the gur'an. Their phflosophy 
trled to evolve a syntheste between philosophies of the East 
and the West. World and Man were emanations from one 
God and thus their phllosophy was based on the Neoplatontc 
concept of emanatlon from God and God's transcendence. 
He canriot be known but through His attributes, and 
something of the self of God can be gjimpsed by the 
spiritually awakened ones. Intellect sufhised by spiritual 
experience, took the form of Reason and hence could 
understand the real inner meanings of the verses of the 
Qur ari and hence religlous and sectarlan differences creating 
confllcts In the society, were lessened due to the working 
of the common principle and the method of Reason. 

Ikhwan aJ-Safa (Brethren of Puriry)* 

Some active fotlowers of this Ismail! phllosophy came 
together and established an organisation which was known 
as Ikhwan al-Safa — the Brethren o f Purity. They wrote 
volumlnous works consistlng of 52 volumes elaboratlng 
their phllosophy and approach. They did not belleve In the 
blind folio wing of religion. because without true 
understandlng of and convtctlon about the princlples of 
Islam, really good deeds cannot follow and bad deeds cannot 
be avolded and under these circumstances. only sectarlan 
and religlous differences crop up leadlng to lntolerance and 
bloodshed. 

Four Klnds of People 

The Brethren of Purity, who were also known as 
encyclopaedists, dlvlded people of any society lnto four 
groups: 
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1 . People who belleved only ln the fmportance of the 
rellglous sciences and dld not care to study 
experlmental sciences; 

2. People who thought oniy expcr1 mental sciences to 
be capable of lmpartlng rellable knowledgc and 
hence they dld not see the necesstty for the study 
of rellglous sciences: which according to them, dld 
not glve any reliable knowledge. 

3. The people who studied nelther religlous sciences 
nor escperimental sciences: and 

4. Those people who strongty belleved that the study 
and the real understandlng of both the scfences 
— religSous and sdentiflc ones are necessary ln 
order to understand truth in all Its aspects. 

Brethren of Purity belonged to Fourth C las s 

Let apart their Shra bellefs pertalnlng to Imamate with 
whlch all cannot agree. their general bellefs of universal 
character and their emphasls on Reason as the criterion 
of Judgement were praiseworthy and laudable principles, 

TTie spirit of tolerance and seriousness of purpose as 
shown by the Brethren of Purity was remarkable. They 
belleved that If a person fs satlsued with the external and 
llteral meaning of the verses of the Qur"an and neglects 
the inner meaning and their real spirit and purpose working 
behind these verses, then that person possessed a body, 
but he had no mind* Man ls a ratlonal animal and every 
human being has got the faculty of reason and so dJfferent 
persona understand the Qur ari and Hadlth dilTerently, 
That ls why there are so many sects In Islam. But there 
ls a saytng of Prophet Muhammad {peace be on hjm) that 
difference of opinion ls the blesslng of God. When there 
ls free expression of thought by many people, they correct 
the mlstakes of one another and thus lt becomes a co- 
operatlve effort of all ln understandlng true Islam and In 
understandlng real truth. There ls a difference between 
true falth and bllnd falth* So doubt ls necessary to reach 
true falth. Doubt eliminates wrong beliefs and leads to 
the correct ones and true knowledge- Thus doubt ls not 
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against true falth, but it Is against blind falth and helps 
in reachJng true falth by helplng ln the elimlnation of wrong 
beliefs whlch paves the way for reaching true bellefs. 

Accordlng to them. God can be known by studying and 
pondering over bis creations, !n hls creations. we see the 
great Intelligence and the mercy of God working. 

Al-Farabi 

Al-Kindt had made the beginning of Philosophy among 
Muslim intcllectuaJs. The Brethren of Purity paved the 
way for the rise of Islamic Aristotelians. The flrst name 
that occurs in the list of Islamic Aristotelians is that of 
Abu Nasir al-Farabt- 

To Muslim phLlosophers, Philosophy had become almost 
synonymous with Arlstotelian philosophy and so they had 
made valiant efforts to reconcile Arlstotelian Philosophy 
with Islam. Afterwards some Muslim philosophers had tried 
to develop the theory of Neoplatonism whlch, by mlstake, 
they had thought. was the part of Arlstotelian system. 

Al-Farabi was bom ln a. d, 870 in the city of Faraba. 
He was educated in Harran and Baghdad. He classifled 
the sciences and wrote the Survey of Sciences. He also 
wrote a book called Harmony between the Vlews of Plato 
and Aristotle whlch trled to create a synthesls between 
the phiJosophies of Plato and Aristotle. The title of hls 
other major works were The Attalnment of Happtness, 
Reminder of the Way of Happtness, Aphortsms of the 
Stafcesman, The Philosophy of Plato, The Philosophy of 
Aristotle and The Virtuous City (on the pattern of Plato's 
Republic). 

Al-Farabi had explained Aristotle's philosophy in very 
clear teriris- Even a great mlnd like Ibn Slna, when he t 
in the beginning, trled to understand Aristotle directly. he 
found K dtfflcult, because it was not clear. But when he 
read al-Farabi's works on the subject. then he became 
perfectly clear about Aiistotie s thoughts and vlews. Such 
was the mastery of al-Farabi over Aristotle's works. The 
philosophy of emanatlon of the world from God was 
introduced by him ln Islamic philosophy. He also made 
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a dJsUnction between Wajib al-Wujud and Mumkin al- 
Wujud, l.e, F the Necessary Eristent and the possible Eidstent» 
1he possible exlstent i. e. the world had emanated from the 
Necessaiy Eadstent (God) , but it was the part of the Necessaiy 
Exlstent i. e. God. It had emanated firom God and was 
not created from nothing by God. al-Farabi dled in Damaseus 
in a, d. 950 at the age of 80 yeara, but he had already 
lald the firm foundatlon of Islam Ic phllosophy and had won 
respectability for the study of phllosophy among Muslim 
intellectuals and dites* The eminence of al-Farabis stature 
can be gauged by taklng into account the fact that al-Farabi 
was consldered to be the second Teacher (Mo'alllm Sani) 
whllc Aristotlc bemg consldered to be the First Teacher 
{M&alllin Awwal}. 

Ibn Sina 

Then comes Abu Ali Ibn Sina [Avicenna). one of the 
most towering personalities in Islarnic phllosophy. He was 
the most famous physician of hls times and was a great 
original thlnker and phllosopher. He was bom in a*d* 980 
ln the village of Afshan neighbouring Bukhara. His book 
Canon of Mcdicinc is veiy famous and lt was studi ed u p 
to the 17th century in the universltles of Europe. He wrote 
The Book of Healing t The Book of SaJvatfon, The Book of 
Demonstrahons and Afftrmatfons, The Book of Knowledge 
and The Book of Directtons and Remarks* He also wrote 
stories of Hayylbn Yaqzan, The Treatise o f the Bird, SaJman 
and Absal. He wrote on Sciences and Phllosophy and tried 
to reconcile seience and reUgion ln the light of Aristotelian 
phllosophy. He was the supporter of sufi-gnosties and 
believed that Suflst experlence or spiritual expeiience is 
the basis of knowledge about the ulUmate reality whleh 
is God, He was sternJy opposed to blind faith and dogmatism 
based on it and believed in the supremacy of Reason whlch 
was, in fact, not opposed to IntulUon and revelation, but 
was complementaiy to It. 

He believed in peace and the rule of law and the runntng 
of good and efficient administrauon which reauired a wise 
niler, i,e. a sort of a Phllosopher Klng as concelved in Plato's 
Repubhc. 
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Al-Ghazall* 

Abui Hamld al-Ghazall was in search of certainty as 
regards the true view of God, Universe and the place and 
relationship of Man to them* He did not flnd thls klnd 
of certainty ln dogmattc theology based on bllnd beliefs 
nor ln phllosophy based on pure intellect and loglc* He 
wanted pulsatlng falfh whlch gave life to Man and purpose 
to hinv He found thls ln Tasawwttf I. e. Suflsm which 
provided techntques and ways to have spiritual experience 
of feeling oneness wlth God. I n the begjnnlng, he felt 
psychologlcally much harassed by the logleal quibllngs and 
wlld spcculatlons found in the philosophical systems of 
Islamic Aristotelians. Particularly. he was annoyed by the 
lay lntellectualism of Ibn Slna (according to his belief) and 
so he wrongly thought that phllosophy was comtng in the 
way of God -real isation and self-reallsation. 

Ghazali wrote bis famous book The Incoherence of the 
Philosophers" (Ts^isJut sd-Falasufah) in which he crttlsised 
philosophers on some 20 polnts and out of these. he found 
specially 3 polnts heretical His criticlsm was specially 
direeted against Ibn Slna's philoaophy whlch contalned 
these three heretical points aiso alongwlth other controversial 
polnts. These three heretical points in the philoaophy of 
Ibn Slna were: 

L Eternity of the world; 

2. Monopoly of divine knowledge in singje individuals; 

3. Impossibility of the resurrectton of the sanie physical 
body on the Day of Judgement. 

Errors of Ghazali's Phllosophy 

Certain polnts were not dear In phllosophy In those 
days and Al-Ghazall was mlstaken ln thinklng that accordlng 
to philosophers. the world was independently eter nal of 
God. God was eternal and the world as the pari of God 
also was eternal. God did not create the world out of 
nothing, because nothlng comes out of nothing, We cannot 
thjnk that the world was eternal parallel to eternal God. 
So the world is eternal as the part of eternal God. God 
is always ln new glory as the Qur h an says. So God has 
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been constantly expresstng the rtchness of His self and 
thc world and Man are His expressions and they are 
constantly changtng and undergoing transformation. So the 
forms change. bu t the energy is the same — the energy 
of God. being expressed through the world and Man. 

Prophets get divine knowledge. But there are fcur 
forms of revelatlon in general and three types which are 
specific to human beings as mentioned in the Qur + an* Two 
types of revelatlon can be had by any good human taeing 
and Dr + Muhammed Iqbal in his book RcconstrucUon of 
Reltgtous Thought in Islam has wrttten that qualltatively 
there ls no dlfference between Kashfof a Sufi and revelatlon 
of a Prophct. though there may be dlfferences of degree. 
As every man is bom on the nature of God and God has 
breathed of Hls Spirit ln every human being, eveiy human 
being has got the capaclty to know truth and to know what 
are universally accepted as good deeds and what are 
unlversally admitted to be bad deeds* The function of a 
prophet ls to give man glad tidings if he does good deeds 
(Bashir) and to warn hlm If he resorts to evil deeds (Nazir). 
Thus he is Basheer (gjver of glad tldingsj as well as Nazir 
(Warner for avoiding bad deeds) ♦ Thus revelation was never 
advanced as an argumen t or an aiteroatJve to argumen ts 
or reason. 1 1 was a source of Reason. but not Reason itself. 
Society Ss concerned with reason and not wtth the sotirce 
of reason because the source is personal whlle reason is 
social. 

On the Day of Judgement. body wttl be of a different 
type and we do not know J t will be of what type. But it 
ls certain that tt cannot be the same physical body as every 
individual had on this earth, as tt gets dlsintegrated and 
ls turned into dust after someUme when a man dies. Islamlc 
phllosophy continued to develop ln the East as well the 
West despite virulent attacks by Al-Ghazali on Phllosophy 
in hls Incoherence of Philosophers. In the East, after Ibn 
Sfna's death. hls Aristotelian tradition and his approach 
reconciling science, phllosophy and religion continued 
through the succession of his students — first being 
Bahmanjar, then his student LawqarJ and then likewise 
up to Nasir al-Din al-Tusi. 
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Ibn BaJJa 

In the West, the Aristotelian School was founded by 
Avempace. Le, Abu Bakr lbn Bajja. According to hlm, the 
essence of man consteted in rationality and vtrtue* He was 
bom at the end of the eleventh century. His promlnent 
philosophieal books are The Epistle on the Universe of 
InteUcct and Man, The Book of the Soul, Farewell Eptstle 
and The Rule of the Solitary. 

Ibn Bajja was much Influenced by the works of al- 
FarabL He attached great importance to ratlonal knowledge 
whteh was also acoompanied by perennlal pleasure according 
to hlm. He believed in an ideal virtuous soclety, but in 
thls imperfect worid, we are surrotinded by Jmperfect 
human beings, so wise and ratlonal IndivlduaJs should not 
glve up the path of truth, rationality and wlsdom though 
su eh individu a) s may feel solitary and lonely in the 
maddenlng crowd. 

He held the poat of a Minister twice. But he was also 
accused of entertaining heretical thoughts* He met the 
traglc death due to the polsoning by hls opponents. 

Ibn Tufayl 

Ibn Bajja was responsible for influencing Abu Bakr 
Muhammed ibn Tufayl. Ibn Tufayl was bom at the 
commencement of the 12th century. He has contributed 
many phllosophlcal, scienUfic and llterary works. In 
astronomy, he developed hls own theory whleh ran contrary 
to Ptolemic theory whleh was the most popular one in those 
days + Durlng the regime of the caltphs Abd al-Momin and 
Abu Yaqub Yusuf, he was the Minister and also the Court 
Physictan. He te well-known for many of his works, but 
specially for his story book Hayy lbn Yaqzan. he is famous 
in the whole worid- He took lnspiratlon for wrfting thls 
story book from Ibn Slna and Ibn Bajja, We see the effects 
of the books Hayy lbn Yaqzan and Salman and Absal wrltten 
by Ibn Sina and the effect of the book Rule of the Sohtaiy 
wrltten by Ibn BaJJa, on Ibn TufayVs famous story book 
Hayy ibn Yaqzan, 
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In Oiis book, Ibn Tuiayl narrates the story of a human 
chlld comlng out of the nature itself and reared by a gazclle 
who had lost its kld. 

The boy is caUed Hayy lbn Yaqzan (the Uvlng Son of 
the Awake), When the gazelle died. the boy was alone in 
the wllder ness and 50 wilfy nilty, he had to learn maklng 
tools and weapons out of stones and had also to learn 
to Ughten the fire. 

When the boy used bis hands and changed hls external 
world to some extent, he began to use reason also and 
started thlnklng about the world and the place of Man in 
It When the gaaelle was dying, he trled to save it and 
he made experiments on the dying gaaelle and tried to 
understand the princlple of life worklng ln the living organism. 
He discovered the rule of llfe and vitallty which was quite 
in consonance with Nature. He also developed ln hls own 
way. a technlque of evolvlng an ecstatlc state which helped 
hlm tr> realise and experience the absolute unity of belng. 
This was lndlcative of a sort of hls Sufi gnostic experienoe + 

Then the boy Hayy comes ln contact with Absal T a 
person from the neanby Jsland. Now Absal had made up 
hls mlnd to pass bis Hfe in solltude and also ln prayer. 
Absal teaches Hayy hls language. Due to the learnlng of 
language, Hayy ls enabled to converse with Absal. Absal 
after exchanging views with Hayy on many topics of 
existential, phJlosophical and religlous intereste ia astonlshed 
to observe that the basic beliefs of his and hls people's 
rellglon, when rightly lnterpreted, were quite in consonance 
with the ejdstenttal and philosophical beliefs of the boy 
arrtved at by hlm in the ligtit of natural reason, So it shows 
that natural reason i, e, intellect worklng with pure emotions 
of the Intuitive self has got the capacfty to discover Truth, 

[bn Rushd 

Ibn Tufayl once lntroduced Ibn Rushd to callph Abu 
Yaqub Yusuf and spoke very highly of his intellectual 
callbre, TTie callph asked Ibn Rushd to write a commentaiy 
on the books of Aristotle. In hls days t he became the 
greatest spokesman of Islamic Arlstotelianism- In Europe, 
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he became famous as the authentlc commentator on the 
works of Aristotle, His full name was Abu al-Wahid 
Muhammad Ibn Ahmad lbn Rushd. He was bom tn a. d. 
1 126. Ibn Rushd wrote books on the different subjeets of 
philosophy, diflerent sdences, medicine* Jurisprudence etc. 
He was a great mind and a versatile genius. He wrote 
commentaries on the works of Aristotle , Plato, Farabi T Ibn 
Sina. [bn Bajja, Alexander of Aphrodislas and NIcholas of 
Damascus, In 1180, he wrote his most famous book The 
Jncoherence of the Incoherence ln which he trled to refute 
al-GhazaJi's arguments contained in al-Ghazali's equally 
famous work 'Incoherencc of the Philosophers\ lbn Rushd 's 
other works namely Dectsivc Treatise. Dlsdosure of the 
Method also are very important to understand the nature 
of faith and knowledge and thelr relatlonship. 

Ibn Khaldun 

His full name was *Abd al- Rahman lbn Khaldun. He 
was born In the year 1331 tn Tunis. 

lbn Khaldun, as he is popularly known tn the East 
as well as the West, ls consldered to be the fether of the 
Science of History. He successfully endeavoured to transform 
the history of klngs and even of prophets into the history 
of the people, their thougjits and feellngs and their 
Instltutions and trled to develop History as a seientifle and 
objective disctpUne. One may say that he ls the father of 
modern History whleh he developed as the part of soclal 
philosophy. 

Ibn Khaldun adopted the method of reason and relled 
on observatJon and experience ln explainlng the happenlngs 
tn the natural and the social world. 

The most important potnt emphasised and hlghligjited 
by him was the eriterion of the truth of a phenomenon, 
whleh according to him. was the natural charaeter to which 
It conformed and not the authentleity of Its souroe. Source 
of revelation ls God f but that should not be taken as a 
eriterion but its conformlty to Reason and observatlon and 
ejepertence of Man. Trits approach was not spelled so elearry 
as it is done here, but his sclentlflc approach and his 
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discussions on this subject and other similar ones implied 
it. 

lbn KhaJdim tried to explain historica! events In human 
terms which he claimed to be of universal validtty, as they 
manlfested the basic tendencies of human nature. 

His Muqaddamah to his book on History has become 
very famous. Professor RosenthaJ has explained lbn 
Khaldun's approach and hia theorles In his books. 

He also studied the internal psychlc state of a Sufi and 
made slgniflcant observations which were to some extent, 
similar to those as expressed in William James 's book 
Varictics of Relfglous Experience. lbn Khaldun wanted to 
study religlous experience of a sufi, as a source of knowledge 
about spiritual entities and he wanted to do it scientiRcally 
L e. democratically and in an objective way and not in an 
authoritative fashion. 

1 1 wlll be befittlng to note here that the theorles of hjs 
Muqaddamah were revived by the supporters of Mr. Ronai d 
Reagan and believers in a free market economy and supply 
— Side Economics who used them in the U. S. A- in the 
presidential election propaganda in favour of Mr + Reagan* 

He was not only the father of modern history. but he 
was aJso a great soclologfst» a keen economist and a sound 
political tbinker. Not the least important point Is that, his 
commitment with Islam was without any doubt, but his 
approach to Islam was scientlflc and his interpretation of 
it was liberal in many ways. 

This great historian, scientlst and a social philosopher 
died In a. d, 1406 at the age of 75 years. 

Contributions of Muslims to World Philosophy and 
Science 

Mr. M, N + Roy T In his book The Htstorical Role of Islam 
wrote the folio wing about the contribution of Muslim 
phllosophers and the sclentlsts to World Treasure of 
Knowledge, 

'Until the twelfth century. Islam did not possess a 
homogenous body of dogmas, Subject to the belief in one 
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God, the Musaulman had practically unhmlted latftude for 
his spIrltuaJ llfe, And history shows that the Arabian 
thlnkers niade free and full use of that JleribUity of the 
new falth. In order to refute the Christian doctrines of 
uinity, which they considered to be a vulgarisation of the 
sublime idea of the Supreme God, Muslim theologists 
developed the fundamental idea of religi on to the most 
abstract form ever conceived by human mlnd. (Vide Ftenan T 
'Averroes et Avenroelsm\ p. 76). They could per for m that 
unparalleled feat of Uieological ratiocinatlon because the 
Monotheism of Mohammad was the most absolute, and 
comparatlvely the freest from mythical adulteratkms\ (F, A* 
Lange. The History of Msttenalism. voL 1. p. 184). The same 
authority testifies to the fact that the fundamental principles 
of religion lald down crudely by the founder of Islam were 
pregnant with the possibility of great development. And 
because of thelr rigjd monotheistlc nature. the development 
Inevltably transcended the narrow lirnits of religious thought 
and culrninated into a spiritual efilorescence which cSosed 
the age of faith. *Even before the communicatlon of Greek 
phllosophy to the Arabians, islam had produced numerous 
sects and fheological school s. some of which entertalned 
so abstract a notion of God that no philosophical speculation 
could proceed farther in this direction, whilst others believed 
nothing but what could be understood and demonstrated.,*, 
In the high school at Basra, there arose, under the protection 
of the "Abbasides. a school of rationalists which sought 
to reconcile religlon and faith*\ t/b/d. , p. 177). 

The age of Arablan learning lasted about ftve hundred 
years. and coincided with the darkest period of European 
hlstory. Durlng the same period. India also was tying 
prostrate, under the triumphant Brahmanlcal reaction which 
had subverted or corrupted Buddhism. Eventually, it was, 
tbanks to the inglorious success of havlng overcome the 
Buddhist revolution. that India felt such an easy prey to 
Muslim lnvaders. 

TJnder the enlightened relgn of the Abbasides. the 
Fatemltes and the Umayyads rulers. learning and culture 
prospered respectively m Asia, North-Africa and Spaln. 
From Samrkand and Bokhara to Fez and Cordova. numerous 
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scholars studfed and taught astronomy, mathematlcs, 
physics, chemistry, mediclne and musJc. The Jnvaluable 
trcasure of Greek phllosophy and learning had been buried 
under the intolerance and super stition of the Chtistlan 
Church. Had it not been for the Aiabs, tt would have been 
lrretrlevably lost, and the dire conseouence of such a 
mishap can be easily imagined. 

Vatn piety and hypocritlcal hollness fnduced the 

Christians to spurn the science of antiquity as profane. 
In consequence of that vanlty of Ignorance, the peoples 
of Europe were plunged into the medleval darkness which 
threatened to be bottomless and Interminable. The happy 
resurrectlon of the dlvlne light of knowledge, lit by the sages 
of ancient Greece. at long last dtssipated the depresslng 
darkness of ignorance and superstition. prejudice and 
intolerance, and showed the European peoples the way to 
material prosperity, intellectual progress and spiritual 
ltberation* It was through the Arabian philosophers and 
sclentists that the rlch patri mony of Greek learning reached 
the fathers of modern rationalism and the pioneer of 
scientific research. Koger Bacon. was a dlsciple of the 
Arabs. In the oplnion of Humboldt. the Arablans are to 
be considered "the proper founders of the physical sclences, 
ln the slgnlficatlon of the term whlch we are now accustomed 
to glve it 1 , [Kosmos, vo!, II). Experiment and measurement 
are the great Instruments with the ald of whlch they made 
a path for progress, and raised themselves to a position 
of the connecting link between the scientific achievements 
of the Greek and those of the modern time. 

'Al-Kandi. al-Hassan, al-Farabi P Avlcenna» al-Gazall, 
Abubakr, Avempace, Al Phetragius. (The Arabian names are 
so contracted ln histortcal works written ln Buropean 
languages.) These are names memorable in the annals of 
human cuuture, and the fame of the great Averroes has 
been immortallsed as that of the man who made the 
forerunners of modern civilisatlon acquainted with the 
genius of Aristotle, thereby givJng an inestimable Impetus 
to the struggle of the European humanlty to llberate itself 
from the paralyslng Influence of theologlcal blgotry and 
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sterlle scholastJcism. The epoch-maklng role of the great 
Arab rationaUst, who flourished in the first half of the 
twelfth centuiy under the enlightened patronage of the 
Sultan of Andalusia, is eloquently depicted by the well- 
known saying af Roger Bacon: "Nature was interpreted by 
Aristotie, and Aristotie interpreted by Averroes\ 

The Standard of spiritual revolt against the authority 
of the Christlan Church, and the domination of theology, 
was hoisted in the thlrteenth and fourteenth centuries. The 
rationaUst rebels drew their lnspiratlon fram the sctentific 
teachings of the great philosophers of antient Greece, and 
these they learned from the Arablan scholars, partlcularly 
Averroes. 

The remarkable Monothelsm of Mohammed made Its 
own the cardinaL principles of the religfon of those anclent 
peoplcs* It stands to the credlt of the Arablan philosophers 
that they. for the first tlme, conceived the sublime idea 
of a common orlgln of all religions. Not onty did they hold 
the view. singularly hroad for the epoch, that all religions 
were so many eJTorts o f the human mind to solve the great 
mystertes of lifc and nature, they went so mueh farther 
as to make the bold suggestfon that the effort more 
reoonciiable wlth reason was the greater. nobler and subUmer. 
This rationalistic view of religfon attained the hlghest clarity 
in the mind of Averroes. 

'Although Arabian learning reached its climax in Avenoes* 
he was but the greatest and the latest of a long succession 
of great thinkers and scholars who flourished from the 
nlnth to the thlrteenth century. A brief reference to the 
substance of the teachings of the more fllustrfous of them 
will glve some idea of the revolutionaiy slgnlftcance of the 
learning which owed its origin to the cardinal principle 
of the Mohammed religlon t and was promoted by the 
staggering achievements of the "Sword of God." 

'Having established unity, as the terrestrial reflectlon 
of thelr spiritual Unitarlanism, and promoted economic 
prosperity in consequence thereof, the new islamjc natJon 
devoted itself to the culture of the mind. For a hundred 
years. it modestiy learned from others, partlcularly the 
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anclent Greeks, Thus equipped, i t began to produce 
independent and orlglnal thougjit ln every branch oftearntng. 

'Al-KJndi was the earlicst of the great Arablan 

philosophers, He flourished in the capital of the free- 
thlnkJng Abbasides* and leaped into fame in the beginning 
of the ntnth century for teaching that phubsophy must be 
based on concrete facts and establlshed taws, In order to 
produce positlve results. The teacher of thls doctrine deserves 
the great distinction of having anticipated Prancis Bacon 
and Descartes by seven hundred years as a forerurmer 
o f modern philosophy. Even today the re are many 
'philosophers* and scholars who coutd be proilted by the 
wisdom taught oy the Saracen sage a thousand years ago. 

Next to be mentioned is al-Farabi who lived J n the 
folio wing century, and taught at Damascus as well as 
Baghdad. His commentary on Aiistotle was studied for 
centurtes as an authoritative work on the subject. He also 
excelled in the tnedical sctence. Roger Bacon learned 
mathematics from hlm, 

"In the latter half of the tenth century appeared Avicenna + 
He belonged to a rlch landowning famlry of Bukhara engaged 
in prosperous trade. He wrote on mathemaUcs and physics, 
but went down in hlstory for his contributions to the 
tnedical sclence. 

The famous medlcal school of Salerno was a monument 
to his memory, and his work was the text book of medidne 
throughout Europe unti! the sixteenth century. The great 
physlclan's phllosophical views were so unorthodox that 
even the free-thlnkLng Emir of Bukhara could not restet 
the pressure of the I main s who were scandalised by the 
profanity of Avicenna. He had to leave the court of his 
patron, and travelled all over the Arablc Empire teaching 
medicine and preaching his philosophy at difterent seats 
of learning* 

Tn the eleventh century lived al-Hassan who deserves 
a place among the greatest seientists of all ages, Optics 
was his special subject. Having learned it from the Greeks, 
he went farther than they, who correeted their mlstaken 
notion that the raya oflight issue from the cye. By anatomical 
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and gcomeuical reasoning, Al-Hassan proved that the rays 
of Hght came from the object seen, and Implnged on the 
retina. There fs ground for belief. held by many historians 
of scJence, that Keppler borrowed his optlcal views from 
his Arab predecessor. 

"In the same century also lived al-Gazall, son of an 
Andalusian merchant. He anticipated Descartes In reduclng 
the Standard of truth to self-consciousness. He stands out 
as the connectlng ]ink between the antlque and modern 
sceptlcism, His memorable contribution to philosophy is 
better stated in his own words: + Having failed to get 
satisfaction from rellgion, I flnally resolved, to discard all 
authority, and detach myself from opinions which have 
been instllted in me d uring the unsuspecting years of 
childhood. My aim i s simply to know the truth of things. 
Consequently it J s indlspensabte for me to ascertain what 
is knowledge? Now, i t was evident to me that certam 
knowledge must be that whlch explains the object to be 
known in such a marmer that no doubt can remaln, so 
that In future all error and conjecture respecting it must 
be impossible. Thus, once I have acknowledged ten to be 
more than three, if any one were to say: On the contrary, 
three Is more than ten; and to prove my asscrtlon I will 
change this stick into a serpent; and if he actually did 
the miracle, still my conviction of his error would remafn 
unshaken. His manoeuver would only produce in me 
admiration for his ability. but [ should not doubt my own 
knowledge", 

The principle of acquiring exact knowledge, stated 
nearly a thousand years ago t by the Muslim savant, still 
holds as good as then. and the scientific Outlook which 
makes such knowledge possible, Is still comparatively rare 
among the Indians, who even in these days of the twentieth 
century allow themselves to be imposed by feats of magic 
and 'spiritual* charlatanism. and credit these as serious 
challenge to the reliabllity of sclentiflc knowledge. 

"Al- Gazali held that knowledge could not possess such 
mathernatica! eractness. unless It were acqufred emplrically, 
and governed by Irrefragible laws established by experience* 
H e was of the opinion that incontestable conviction could 
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be acouired onry through sense perceptions, and necessary 
tmth. that is causallty. In reason (self-consciousness). he 
found the judge of the correctness of the perception of 
senses, 

'One is amased to flnd such unique boldness of thought 
in the atmosphere of a reilglon generaJly believed to be 
the most infcolerant and fanatlcaL Yet, al- Gazali 's scepticism 
was avidly studled throughout the Muslim worid of his tlme. 
Hls place ln the hlstory of phllosophy can be judged from 
the opinion of the famous French Orlentalist, Renan, who 
thought that the father of modern scepticism, Hume, dld 
not say anything more than what had been said by the 
Arab phflosopher who preceded him by seven hundred 
years. The immenslty of the historical significanee of al- 
Gazall's vtews is appreeiated still more clearly when we 
remember that it was skeptlcism of Hume which gave 
impetus to Kant's all shatteiing crttlcal philosophy that 
lald a cruel axe at the root of all speculative thought. But 
al-Gazali's views were a tong way ahead of time* Experimental 
science. as he visuallsed. was not yet possible. In the 
absence or infancy of technology. the nature of objects 
could not be s o mathematically ascertained as the 
philosophers wished. Therefore, ln hls later years» al-Gazali 
fell into mysticlsm: but his fail was not more strikingty 
tnglortous than of Kant Objective drawbacks clipped the 
tntrepid wlngs of the soarlng spirit of the Arab thlnker: 
whereas, subjectrve predllectlon of dass lnterest overwhelmed 
the crltlcal genius of Kant 

'Abubakr; who lfved ln the twelfth century, was the flrst 
astronomer to reject the Ptolemic notlon regardlng the 
position of heavenry bodies* He eonceived of a planetary 
system, and celestial motlon which terided tgwards the 
epoch-maklng discoveries of Giordano Bruno, Galileo and 
Copernicus. It is recorded that ln his systems all movements 
were verified, and therefore no error resulted', Abubakr dled 
before having set forth hls theory in a complete treatlse, 
His pupil t Al Fhetragjus, popularised hls teaching that all 
planetary bodies moved regularly* Throughout the mlddle 
ages, the hypothesls was valued as a great contrfbutJon 
to astronom Jcal knowledge. The teachings of a Muslim 
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philosopher* whlch upset the biblical vlew of the Universe, 
penetrated the Christlan monasterles. Not only Roger Bacon* 
bu t hls Illustrious opponent, Albertus Magnus t also 
acknowledged the indebtedness to the astronomlcal work 
of Al Phetragius ln whlch Abubakr's vtews on planetary 
movement were expounded. 

The baslc princlples of the phllosophy of Averroes, the 
greatest and the latest of the great Arabian thinkers. have 
already been outlined. He lived at the turning polnt of the 
hlstory of the Islamlc culture, By the twelfth century, the 
pinnacle had been reached. and the forces of reactlon had 
gathered strength to overwhelm those of progress. lslamic 
culture was already on the decUne* 

The freedom of thought permitted by the stmple faith 
of a nomadic people, had attained such soaring belghts 
of boldness as eventuaJly clashed wlth the temporal interests 
of the 'commanders of the Faithful'. When the posltive 
outcome of Islamic thought. developed so marvellously 
durlng five hundred years, was summarised tn the highly 
revolutionaiy dictum of Averroes that reason ls the only 
source of truth, Sultan al-Mansur of Cordova, under the 
pressure of the priests, lssued an edict condemnlng such 
heretical vlews to hell-fire. on the authorlty of religlon. The 
denunclatlon of the noblest product of Islam naturally 
marked the beginning of its degeneratlon from a powerful 
lever of human progress to an lnstrument of reactlon, 
intolerance, ignorance and prejudlce, Havlng played out 
its historic role to rescue the preclous patrlmony of anclent 
culture out of the engulnng rulns of two Emptnes and the 
blindlng darkness of two religions. Islam turned traltor to 
Its original self + and became the btack banner of Turklsh 
barbarlsm and of the depredauons of the Mongollan berds. 

"Islam disowned Its own + AverToes was drlven away from 
the court of Cordova — the home of free thought for 
centuries. His books were condemned to the flames, if not 
actuaUy of nre, to those of the more merciless sacerdotal 
reactlon. Rationalism came to be identified wtth heresy* 
The very names of Averroes, hls master, Arlstode, became 
anathema. ln course of time, reactlon triumphed so 
completery that for an orthodox Mohammedan, phllosophy 



66 telomk Philosophy ofRdigion 

stood for Infldellty, tmptety. and immorallty". But the 
Standard of spiritual progress, admlrably held high, and 
boldly cartled forward by the Arabs during five hundred 
years, could not be lowered and traropled under the fury 
of valn religiosity any more successfully by Islamic intolerance 
than prevlou sly by Christlan plety and superstttlon* Averroes 
was dlsowned by hls own people, only to be enthroned 
by those to whom belonged the future* The flerce contest 
between FaJth and Reason, between despotlc ignorance and 
freedom of thought, which rocked Europe and shook the 
foundation of the Cathollc Church from the twelfth centuiy 
onwards, drew Insplratton from the teachings of the Arab 
philosophers, Averroes and Averrolsrn dominated the 
scientific thought of Europe for four hundred years.' 6 
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Philosophies of Islamic 
Sufism 



Rcason — The Composite of Intellect and Intuftive 
Experience 

Intellect Is not emotlon and so intellect requlres emotion 
to be moved and thus become active, If emotlons are goodl. 
intellect moves in the right dlrection and i f emotions are 
bad, it moves in the wrong directlon. intellect being neutral 
to emotlons and actlon. So Reason ls different from Intellect 
and lt is a composite of Intellect and lnttiition and hence 
it ia capable of differentiattng between Good and Bad + 

Intuitive Rapport wlth Rcalfly — Necessary for 
Knowledge 

When man becomes one wlth Nature, Nature reveals 
its secrets to man and when a man becomes one with 
society i. e. one wlth other human beings, the. personal! tles 
of those other human belngs get revealed to him and when 
a man becomes one with bis own unconsclous self t his 
real self reveals Its secrets to him and the conscious and 
unconsclous levels of his mind get integrated releasing new 
energy for personal transformatlon and social reconstruction. 
Timeless experience expresses itself in the tlme-oiiented 
space-time world and bcomes responsible for moTally liftfng 
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it to a higher level and thus changlng HIstory. I n this way, 
God works through human beings. 

Entire Universe Exlsts in God 

God is transcendental and imrnanent. Things of Nature 
lncluding anlmals and also all the human beings exist in 
God as the parts of God. God is Jnfinite. Every atom and 
every cell and every anlmaJ and every human being has 
got its or hls own dlstlnct individuality. God is the greatest 
personality in which all these sub-personalities exist and 
this has been the way of God to express His inlinitely deh 
Self through various sub-selves. So when a man beoomes 
one wlth nature or other human being$ or with hls own 
unconscious self, actually he is becoming one wlth the 
transcendental centre of God for that much period of time 
and T therefore. he feels a sort of deep happiness and peace. 
because he becomes one with the ultimate source of the 
Universe who is God. 

Spiritual Experience Provfdes Subjectlve Basis for 
Objeeuve Sclentlfic Approach 

So this experlence of becoming one with God is necessary 
to enable intellect to see Truth and observe the mercy of 
God spread througbout the Universe. If this spiritual 
expertence is not there, his self will be full of weaknesses, 
imperfeetions and ignoble emotions and so hls intellect will 
create rattonallsations to Justuy wrong conclusions and will 
not be able to know and recognise Truth. Thus he will 
make false interpreiations and will evolve wrong philosophies 
to explaln existentiai problems of life. The subjective basis 
of objective and seientific approach is a religious experience. 
The inner moral strength working behind the objective and 
seientific method is imparted by religious experience. If it 
becomes weak, seience also collapses and philosophy too. 

It was due to this reason. perhaps, that every prophet 
used to be first a Walt and a Sufi and then after some 
years T he used to be a prophet. Prophet Muhammed (peace 
be on him) used to go to the cave of Hira to ponder and 
pray and thus have spiritual expedence and reflection over 
God, Man and the Universe* and the relationship between 
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them and the meaning and purpose of it. That is why in 
the Qur*an, we flnd rellglon as wetl as phllosophy to gulde 
Man to right belief and right actlon. According to the 
Qur*an t the best way to have this spiritual experience of 
belng one with Allah, is to avold ldol worship and slncerely 
accept Monothelsm, i, e. belief m and worship of one God 
only. Even the ldea of God ls not God, It is sLmply an 
idea and therefore our creation, just as the ldea of a table 
is not table» but sirnply an idea of the table. The idea of 
the table erists in our mlnd while the table is outside. 
Same ls the case wlth the idea of God. So when we say 
La ilstha. Le. P there ls no god, even the idea of God J s 
bmshed aside and we pass into thoughOessness and thus 
we become one wlth the transcendentaJ centre of the 
universe whtch Ls God and thus we begin to experience 
God and it is out of this experience of God that we say 
flla Allah* i + e + (ejccept) there is one God. Thus we see that 
the certainty of the belief in one God ls expected to spiing 
from spiritual expcrience and not from pure intellect only. 
Intellect helps in removing false notlons about God but 
certainty about the existence of God is imparted by experience 
which becomes possible when opposltlon to idol worship 
is carrled to lts loglcal conclusion and a person enters into 
thoughtlessncss and becomes one with God or does so 
through prayers and Dhikr (remembrance of God) and by 
doing good deeds and helplng others. 

Sufis Emptiasised the Importance of Spiritual 
EKperlence 

Sufls emphasised the importance of this basic aspeet 
of Islam which is experiencing one God and having a belief 
in one God on the basis of one 1 s own spiritual experlence 
and thereby transforming one's own life into the direction 
of greater purity in one h s own intentions, thoughts and 
deeds P and then such people coming together and co- 
operatlng wlth one another for reconstructing soclety on 
the basis of greater social Justice, klndness, sympathy and 
prosperity for all. 
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Monothelsm Opens the Gateway of Spiritual 

Experienee 

Thus, Monothelsm if righlty understood and honestiy 
practised, opens thegateway of acquirlng spiritual experlence 
and then one can reach higher and higher stages of 
spiritual progress on this path of Monothelsm. In that oase, 
even the theory of Wahdat al-Wujud (Unlty of Being) of 
Ibn 'Arabi if rightly understood. is found to be the loglcal 
conclusion of Jslamic Monotheism. 

Moral Values should be Bullt ln the Hearts of Men 

lf the state i s to be neutral towards all rcllgions so 
that i L can work o n the common prlnclples of freedom. 
equallty and social justice to aJl and thus strive for secularfsm, 
dcmocracy and equal fundamental rights for all Indivlduals. 
inrespective o f their rcligion. communlty, caste, race, creed. 
sect or sex T the beliefs ln these moral and cultural values 
should be emotionally felt by the Individual s in the Inner 
recesscs of their minds and hearts and they should become 
the part of the culture of the people. If any movement for 
social justice, brotherhood and freedom i s to succeed. its 
foundation must be laid ln the minds or hearts of the 
individu al s of that society. Good education, good literature 
and good art and also alround economic prosperity become 
lifeless if the driving force of exlstential splrltualism which 
can be imparted by Sufism or true relfgion, is missing, 
So the importance of Spiritualism and Sufism Hes in its 
capacity to bring about this inner moral and spiritual 
transformation of the lndlviduals and thus lay the solid 
foundation for the reconstruction of the society. Without 
this inner transformation of the indivtduals, no social 
movement can succeed. Communism failed because its 
philosophy of dialeetical materlallsm had no capacity to 
change the man from wtthln. as it only claimed to explain 
the reality that was without, So Communlst rulers had 
to appeal to blind nationalism and racialism and that ls 
why ln Russia and Yugoslavia, after the collapse of 
Communism, there have been raclal and natlonal civil wars, 
The same applied to Nazism of Hilter and Fascism of 
Mussolinl which were based on racial and natlonal hatred. 
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Contributlon of Sufism ln thc Transformatlon of Man 

But Islamic Sufism played a great historlcal role In the 
constructive dlrection ln the past and it can and it should 
play a very vital, moral and humanitarian role ln the 
present for the betterment or mankind and alround peace 
and prosperity in the worid. if Suflsm is now presented 
in a new garb and with a new terminology and a new 
approach as required by the needs of the present 
circumstances. 

In the past, prophet Muhammed (peace be on him) and 
hls companions and his o the r folio wers brought about 
individual and social change with the help of pure belief 
in one God who is Unique in His Sel f and in His Attributes* 
With the Logos (Kalimati) of There Is no god but one God' 
who alone should be worshipped* Islam brought about a 
spiritual and social revolution and changed human history 
and laid the foundation of experimental science and 
rationalist philosophy > as M. N. Roy i n his book Histoiical 
Role of Islam, has nicely pointcd o u t. 

Different Theories o f Sufism 

When Muslfms studied Greek philosophy, they were 
much influenced by the writings of Aristotle and aiso by 
thc theory of Ncoplatonlsm as developed by Plotinus on 
the basis of thc ideas of Plato — the teacher of Aristotle 
and a student of Socrates. According t o Aristotle. something 
cannot come out of nothing and so even God cannot create 
t his world out of nothing. Some Indian philosophies 
postulated etemal matter along with e terna! God, Now 
Muslims. being the believers in pure Monotheism, cannot 
accept the eternity of Matter, as it compromises with the 
sovereign power of God and distorts the nature of ultlmate 
Reality. Besldes, Aristotle's arguments were right in asserting 
that nothing can be created out of nothing. So the only 
philosophy that can be evolved in favour of pure Monothelsm 
was to consider the Unlverse and Man to be an emanation 
from God only + In that case t there is no duality or no dual 
parallel etemat verities of God and Matter or God and the 
Unlverse. So the theory of Neoplatonlsm which provlded 
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ground for belief in such an emanatlon became popular 
among Muslim thinkers and sufls. Suhrawardi developed 
thla theory ln a more systematlc fashion in hls own way. 

1, TTieory of Wahdat al-Wujud 

But ihe most comprehensfve and the powerful theory 
came ln the fonn of Wahdit al-Wujud [Unlty of Being) as 
developed by Mohiyuddin ibn "Arabi of Spain who was a 
great Sufi-philosopner and was consldered to be Shaikh 
al-Akbar. Ibn + Arabt > s theory of Wahdat al-Wujud (Unlty of 
Being) ts consldered to be the fuston of Islamic Monotheism. 
Indian monism and Greek concept of tbe UnJty of RealHy 
though the element of fslamlc Monotheism predominated 
ln the Suflst composite theory. Thls theory of the Unlty 
of Being was the loglcal step forward ln Islamic Monotheism* 
ln Islam, God ls the ultimate Reallty. But there ls dlverslty 
ln the worJd and Jf pure monotheism is not to be 
compromised, the diversity or duTerence can be explained 
only as the dtfferent expresslons of the Ultimate Reallty 
whlch ls God. 

In Sufisrn. the chasm or the distance between the 
Creaior and Man was lessened through love of God by Man 
and God s love for Man whlch brought about Union of Man 
wlth one God. But the theory of Wahdat a J- wujud absorbed 
not only Man, but the whole Unlverse in God and thus 
showed the Unlty of Exlstence ln one God. 1hus Islamic 
God was transendental as well as unmanent. But It was 
not like Indian Pantheism, but it was panenthdsm. Ibn 
'Arabi clarifled that, as the ftnger or the hand of the man 
ls not man» ln the same way, all individual things and 
all Individual human beings are the parts of one God, but 
nothlng or nobody ls God. Nothlng can survive or exist 
wlthout belng the part of God as we reject the eternlty 
of matter as separate from and lndependent of the eternlty 
of God. But at the same time the personality of God can 
be understood and felt only tran&cendentaUy. Just as 
human body consists of many cells and every cell has got 
its own limlted autonomy and the personality of man ls 
separate from the indlvldualities of these cells» f n the same 
way, God f s personality ls separate from the sub-personalitles 



Phiiosophies of Iskmic Sufism 73 

gf His parts and hence God's personality can be approached 
only transcendentally as Islam teaches* 

2, Theory of Wahdat al-Shuhud 

As thls theory of the Unity of Exlstence was mis- 
understood and wrongly used by some Sufls and philosophers 
and was equated wlth monlsm and Indian panthelsm whlch 
was feared to open the doors of idol worship, Shaykh Ahmad 
Sirhindi developed the theory of Wahdat al-Shuhud (Unity 
of Reflectlon) Volume I. Letters 43, 160, 234). 

According to thls theory of the Unity of Reflectlon, 
creatlon was real to the extent to which lt reflected the 
reality of the creator, i. e. one God who was the ultimate 
Reality. God was Reality i n His essence whlle the created 
ones were real to the extent o f the degree of reflectton of 
the ultimate Reality of God T by them. The oneness lay J n 
the reflectlon of the same Reality of God by them, though 
the degree of reflectlon by cach of them varied and to that 
extent, the degree of their reality also varied. Thus ( the 
source to be reflected was the same for each of them and 
there Jay the unity, bu t the degree of reflectlon of thls 
ultimate Reality of God varied and there lay the diversity 
or the cause of dlfference, Thus there was Unity in diversity 
or Unity in difference, 

This theory of the Unity of Reflectlon also helped like 
the theory of the Unity of Exlstence, in solving the 
cosmologlcal problems and existentlal problems of life, But 
the degree of reflectlon cannot be hundred per cent by 
anythlng or anybody, Suppose it ls 60 per cent real* but 
it is 40 per cent unreaL But then the question arises abau t 
the nature of this 40 per cent unreal thing. What is it? 
It must be eternally co-existing with eternal God* So it 
compromlses wlth the principle of the Unity of God as 
conceived by Islam, 

3. The Theory of Wahdat al-Takhliq 

So the thlrd theory of the Unity of Creation (Wahdat 
al-TakhIlq) was drawn attentlon to by M. M. Zuhur al-Din 
Ahmad in his very interestlng book on Sufism, MysUc 
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Tendenctcs in Islam published, In 1932 in India. The whole 
unlverse includlng Man and other creatures are creatlons 
by one God Who Is the Creator. There is a wide chasm, 
a distance between the creator and what la created. Creatlon 
cannot come on par with the creator. The Unity lles ln 
there being the common creator of all thinga and all 
creatures, But nothing or nobody of the creatlon can be 
on par or on tbe level of equality wlth one God — the 
Creator. Man is the best creatlon and he or she is the 
vtcegerent of God in the Universe but neverthetess. he is 
the creatlon o f God. So love of God on — the part of Man 
can unlte hlm emotlonally and spiritually with God, but 
stfll h e maintalns his own individuality or personal ity in 
the wide r personality o f God. Man is the best creatlon of 
God. Man has got self-consciousness and a sense of 
separatencss of hls individuality from the rest o f the universe 
and has got a sense of moral responsibility and the ablllty 
to form general concepts which no other creature in the 
world has got. He is destined to rule over the Universe 
by folio wing the laws of God and using them for the welfare 
of all. The whole universe i s worshlpping God by followlng 
strictly the laws of God. Only Man has got the freedom 
to fotlow the moral laws o f God or not. If he does, he 
becomes happy ln this life and also i n the Hereafter. but 
if he viotates the moral laws of God, he becomes unhappy 
in this world and also i n Hfe after death. Man has to worship 
only one God who Is the Creator and not anythlng or 
anybody from creatlon, This means that Man has to be 
afraid of God only and not of any human belng however 
powerful he may be. So Islam 1 s opposition to idol-worship 
and its uncompromising monotheism was meant to oppose 
all klnds of authoritarlanlsin. social injustice, superstltlons 
and narrow mindedness and all klnds of inequality created 
by man. Islam had changed Individual lives and transformed 
social life wlth the help of its theory of pure Monotheism 
which implied the theory of the Unity of Creatlon. 

Maulana Jaml in hls famous book, Nafahatul Uns, has 
drawn attention to the four concepts of (1) the Unity of 
Faith, (2) the Unity of Knowledge, (3) the Unity of Ecstasy 
and (4) the Unity of Exlstence* 
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By the Unity of Falth, he means Falth in one God and 
acceptance of the logos that there is no god but one God 
who alone should be worshipped* By the second concept 
of the Unity of Knowledge. he means falth expressed not 
only through tongue but aJso felt in the heart of man as 
a result of whlch he gets the real knowledge and the 
convlctlon that God alone is the source and the cause of 
all diverse things and cbanges and movements and actions 
In the universe. The thlrd Unity whlch Is the Unity of 
Ecstasy, Is in fact the Unity of Reflection and Impi Les the 
reflection of God in the heart of man in a vivid and a very 
clear way. 

According to Maulana Jamt, these concepts indicate the 
different stages of spiritual reallsation by Man. Accordingly. 
in the third stage, which is spelled by the theory of Wahdat 
al-Shuhud* the heart and personal i ty of man begin to reflect 
the attributes of God and his actions are moulded 
accordingly, 

The concept of the Unity of Being which has been 
spelled by the theory of Wnhd&t a J- Wujud, actually draws 
our attention to the highest stage of spiritual expcrlcnce 
and realis a tion when a person sees only the Unity of Being 
cvcrywhcrc. DivcrslUes of the universe actually melt inte 
the wider unity of existence of God. He sees God everywhere 
and in everythingand e very being. This is the highest stage 
to which Man can spiritual ly reach. 

Thus the beginning is made with Monotheism, but then 
it opens the flood gates of spiritual experience and a person 
passes through higher and higher stages of self-realisation 
and God-realisaUon. So there ts no conflict between pure 
Monotheism implying the theory of the unity of Creation 
(Wahdat al-Takhtiq) and the theory of the unity of Reflection 
(Wahdat al-Shuhud) and the theory of the unity of Being 
(Wahdat al-Wvjud). They, in fact, express the different 
stages of spiritual realisaion of a person in the aseending 
order on the ladder of the spiritual experience of one God, 
the nigbest one being that of Wahdat al-Wujud. 

Muslim Fhilosophers. consclously or unconsciously, 
ahvays trled to create synthesis between sclence, rellglon 
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and philosophy. Their commitment urtth Islam was certaln, 
but their tnterpretations of Islam were dlfTerent from those 
of dogmatlc theologjans and religious doctors who had 
speciallsed In the study of word rather than the spirit 
worklng behlnd the words- Muslim phllosophers were strong 
supporters of the study of sclence* because the Qur*an Itself 
lald great emphasis on the study of Nature and to see the 
signs of mercy and providence of God m Nature. 

The subject-matter of Logic ls the study of the sclentific 
method whlch ls Inductlve and deductive* So Muslim 
Phllosophers emphaslsed the importance of the study of 
logjc* Phllosophy ls an intellectual pursuit and Intellect ls 
not an altemattve to sclentific experience (observatlon and 
expedment) or spiritual experlence, but intellect does two 
things: 

1. One ls to systematlse the experience — sclentific 
o r spiritual and help ln formulating concepts out 
of thls experlence; and 

2. Second ls to show lnconsistency between concepts 
or sense-percepttons or intuition formations, tf It 
i s there and thus pave the way for the emergence 
of consistency and Integra tlon of knowledge. 
Sclentific experlence gives the knowledge of the 
eKternal world. while spf ritual experience gives the 
knowledge of the internal world of man and through 
i t about God and Hfe after death and helps ln 
maklng man, a better human belng. Whenever any 
man does a good deed, he partlcJpates in the wlder 
life of God and the mercy of God descends upon 
htm and he beglns to understand the rtght patri P 
leadlng to the reallsatlon of God in one's own self 
In phllosophy, reason examlnes sclentific experlence 
as well as spiritual experience and tries to remove 
lnconsistencies between facts and facts and also 
between concepts and concepts and between facts 
and concepts- So all the three fields of knowledge 
— phllosophy* sclence and rellglon are necessary 
as they support one another and thus are Found 
to be complementary ln search for truth. 
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Now we flnd such an integraUon of sciencd phllosophy 
and religion in lbn 'Arabi's sutist phllosophy. 5o, let us 
dlscuss lt \n some greater detail, 

Sufist Phllosophy of lbn 'Arabi 

Muslim philosophers were much influenced by the 
wriUngs of Arlstotle and then by those of Plato and Plotlnus. 
So Muslim philosophers m the beginning. were Islamic 
Aristotellans who had specialised in the study of the works 
of Arlstotle and had been trylng to synthcsise his phllosophy, 
logic and science with the basic approach and spirit of 
Islam. Al-Farabi t al-Kindl, lbn Slna. lbn Rushd. lbn Bajja 
were the Leading Muslim Islamic Aristotelians and 
philosophers, But some of the philosophers went to the 
extreme and indulged into highly speculative thought. So 
Imam Gbazali though opposed to dogmatlc theologians and 
supported scientific attitude as well as Sufism > he opposed 
the philosophers with great vehemence. On account of 
Ghazali's powerful theoretical arguments (though not very 
sound] and due to favourable political circumstances, he 
succeeded i n weakening the hoki of philosophers. The los s 
o f touch of phllosophy, made Islamic theology more dogmaLic 1 
and Sufism formal m some respects. Thls was a great loss 
for Islam. Though his purpose was good and bis attack 
on extremdy speculative phllosophy without having the 
base in cxpcrlence. was justified, his total attack on 
phllosophy as such had harmrul consequences. 

So when lbn Arabi in the beginning of the 13th century 
wrote his magnum opus Futuhat-i Makkiyah [The Meccan 
Openings) and also Fusus al-Hikam (Bezels of Wlsdom}. 
he wanted to emphasise the importance or Phllosophy and 
Sufism in the light of islam and wanted to glve a coherent 
and all comprehensive view of the Universe and the place 
of Man in i t in a way which synthesised seience. phllosophy 
and religjon. 

Some Basic Philosophlcal Questlons 

When lbn 'Arabi wrote, he was facing the following 
philosophlcal and theologleal questSons: 
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1. Whether the world te eternal or was created ln tlme 
by God and how is this to be reconciled wlth eternal 
God? 

2. Whether a Sufi or a Gnostic can get revelation 
directly frora God or not? 

3. What is the role and scope of intellectual freedom 
in relation to revelaUon? 

4. How to lessen sectarian feuds and religiOUS 
jntolerance as it mars the very spirit and purpose 
of rellgjon? 

5. What is the place of Man i n the Universe and what 
i s the purpose or aim of Man's lffe? 

Ibn "Arabi, a Spanish Sufi Philosopher, should be ranked 
as one of the greatest philosophers of Mankind, One i s 
amased to observc hls all pervading and bold phllosophy 
of the oneness of Being and his convlncing answers and 
Solutions to the above-mentioned questions without getting 
out of the fold of Islam, and actually giving a deeper and 
more eorrect meaning of Islam, 

The Thcory o f Onencss of Being — the Logical 
Conclusion of Islamic Monotheism 

According to him T the Qur h an sows the seeds T lays the 
foundatton and so it makcs the beginning and shows the 
way and hcncc we have to develop oursetves and our 
knowledge and our sympathy by travelting on this path 
and going further and forward with the Qur'an rather than 
backward. So h e started with the Islamic Logos {Kalimah} 
that there is no god but one God and carried it to its logical 
concluston of there is no being but that of one God. 

This was the theory of oneness of Being — Wahdat al- 
Wujud. Thus Tawhld UluhI {theological monism) was 
developed into Tawhid Wujudi (ontologlcal monism). Ibn 
'Arabi was a phllosopher of being or we may say that he 
was a philosopher of existentiaJlsm. 

Islam started denying the pluratlty of gods, but Ibn 
*Arabf ended with denying the plurality of being and 
emphasised the unlty of God encompassing everything and 
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everybody. The universe was absorbed Into one God in his 
philosophy anu" so the universe was the part of God and 
hence the Unlverse or the World was also etemal as God 
was etemal. So there was no creation of the worid from 
nothlng in time, It was merely the change of the world 
from one state to another In Ume and thus it was never 
creation out of nothing. Because from nothing. nothing 
comes out. So the universe J s the part of God and it lmplies 
to be the expression of God, God has llmited His own 
freedom i n giving limited freedom 1o human beings and 
other parts of the world l liat cxist In God. So God is not 
only transeen dental, bu t also immanent in al) the parts 
of the world, because they all exist in him. 

Monothclsm Lcadlng to Ontic Monlsm 

it does not m can that everything is God and so anything 
can bc worshippcd. [bn Arab J himsclf clarlfics that just 
as any part of our body like fmger. hand or leg i s not ourself, 
t n the same way, n o part o f t h c world or no human being 
is God and so cannot be worshipped. bu t only one God 
in the trnnsecndcutal sense is to be worshlppcd. So 
monotheism was not rcplaeed by onlological monism, but 
i t was carrled to its logical tonclusion and was develuped 
into a peculiar type o f ontological monlsm i,c. + monontism, 
i.e., Ontlc monlsm. Monotheism is the iirst stage i n 
discovering truth and Lmplies to be the right and the 
straight path (Sirat ahMu$taqim) but when one travels on 
this right path t he will get M ari f ah (real knowledge) at a 
certain stage (JfaJ) and his or her eyes wtll be opened to 
the goodness and beauty of ultimate Reality. L e* one God. 
Monontism (Oneness o f Being) is monotheism with vengeance 
and thus tt is opposite to panthetsm. God was Being as 
a whole and so He cannot be defined in terms of anything 
J n the world which are parts and so he cannot be understood 
by dtecursive reasoning which is based on Aristotettan 
sylloglstic reasoning requiring the middle term* In 
understanding the Absolute. we require dlalectlal reasoning 
based on Intuition which can g|ve the glimpse of the unity 
of + opposites\ 

The self of God is Unique and so he cannot be defined 
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by us but He expresses Himself through the dlflerent beings 
so the Universe which implies the expression of the qualities 
or attrlbutes of God which also are unique but whlch can 
be known through only intultlon i .e* spiritual experience, 
the Qur'an talks about meetlng wlth God whlch is nothing 
but comlng closer to God by Intuitlon and spiritual 
experience. Actually, every good (m'amfl act imparts man 
the spiritual experience of God and brings him nearer to 
God. Thls is meeting with God. 

Kullu Shay fi Kulit Shay 

God i s Haqq (truth) and expression of Haqq i s through 
Khalq (creatures) and this creation constantly goes on 
taking place. Haqq Is the real and the inner and Khalq 
is the phenomenal and the extemai. The light of God can 
be seen in every thlng of the universe — blg or smalL 1 1 
means that God who J s all as a whole. dwells in everything. 
1,e. Kullu Shay fi Ku/J/ Shay. Some Sufis formulated it as 
al-KuVu Hvva or Hstmah Ust, i. e. Everything Is He. 

Haqq i s T&nzih and Kha\q is Tashbih 

Now for transcend entah sm o f God. the Arabic word 
Tanzlh" can bc used and for the immanence of God. the 
word TashbllV can be used, though Tashblh liter ally may 
mean likeness and so i t i s not a very appropriate word 
for immanence. Tanzih ts absoluteness of God and lbn 
Arabi calls it Itlaq while Tashbih represents worldly things 
which are limited and relative and lbn "Arabi calls it Taqyid. 
According to lbn 'Arabi, God is Haqq from the point or 
view of Tanzih and he is Khalq from the point of view of 
Tashbih* But through intuitive experience T the sufi gnostic 
sees Tanzlh in Tashbih and Tashbih in Tanzih. Reason 
adumbrated by spiritual experlence takes the form of 
diaiectical reasoning which can conceive and see the real 
unlty of apparent opposites and recognise the 
transcendentalness and immanence of God In the expandlng 
universe as the expression of God. 

fana and Daqa In Allah 

In sufisdc termlnoJogy, there is fana (loss or absorption) 
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of human individuality in the Fersonality of God, but then 
there is Baqa (permanence) of human pcrsonality also ln 
the wlder personality of God. Ibn 'Arabi has developed the 
theoiy of the ever new creation by God and so in the 
evolutionaiy or the revolutionaiy proce&s, there is fana as 
well as baqa, i. e. the old form disappears and then it 
reapears in a new form with new qua]itles at a higher stage. 
Fana represents the phenomenaJ aspect of the world whlch 
i s to disappear and the Baqa is the real aspect of the self 
or the essence of God, i, e, Haqq, 

Absolute Unity and Plural Unity 

The absolute unity without any trace of plurallty was 
called Ahadiya while potential plural unity was called 
Wahldfya, Thus the sufist scheme of the process of emanation 
or epiphany was concelved as follows by Ibn Wrabi and 
his followers; 

1. Divine essence IDhat) or absolute unity (Ahadiyaj, 

2, The plural unity (Wahid iya). 

The plural unity consisted of the world of noumenal 
essences which had thelr own rcspectlve Individual spheres 
of action and hence of their own freedom. 

Theoiy of Pcrfect Man {Al-lnsan al-Kamil} 

Ibn Arabi and his followers had a theory of the Perfect 
Man or al-lnsan al-Kamil. 1 1 is one of the following three 
categories. 

1. God Is the absolute Being (Wujudi Mutlaq) which 
cxists on His own accord and He is the source of 
all other beings which are again His own parts. 

2. The second category i s that of the phenomenal world 
which consists of Itmited beings (Wujud-i Muqayyad). 

3. The thlrd category is that of human beings who 
possess something of the spirit of the Absolute and 
somethlng of the phenomenal world. 

Good Teacher — Necessary for Moral Upllftment 

But as the Qur'an declares that Man Is bor n on the 
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best easence and he Is bom on the nature of God and 

God has breathed from His Spirit Into him. So T man is 
baslcally good. accordlng to the Qur'an. but he Is created 
weak also as the Qur'an says and human life is full of 
dlfficulties also despite the provldence and mercy of God 
surroundlng him from all directions. So man requlres 
guidance and guidance of a good teacher can help him 
In travelling on the path to which his own moral conscience 
leads. It ls said in sufist llterature that a man vvho has 
not got a good teacher. Satan (Devil) ts his mentor. 

But in the begfnnlng with the guidance and help of 
a good teacher and afterwards with firm determinatlon, 
man with great efforts can attain to hlgher and higher 
stages of self-realisatlon and God-realisation if hls vlsLon 
ts clear and the path i s rigfit (Sirat al-h/tustaqim). 

Man ls the best creation of God in the Universe. The 
Qur'an describes Man as the vlcegerent [Khalifa) of God 
on earth. 

The eoncept of af-Lisan aJ- /fa mi J — the perfect man 
was first conceived and introduced by Ibn Wrabi in the 
llterature of IslamLc Sufist Philosophy, The essence of the 
whole phenomenal world was concentrated in Man and not 
only Man reallsed God through realising himself, but God 
also rcaliscd Himself, through Hls best creation Man. Man 
was the reflection of God, Muhammad Iqbal also derived 
hls phllosophy of God being the Greatest Ego and human 
beings being the sub egos as a part and parcel of this 
Greatest Ego tself) of God from the sufist philosophy of 
Ibn 'Arabi. Iqbals philosophy of self (Khudi) and Qalandar 
owe ¥ its great debt to Ibn "Arabi's philosophy of Wahdat 
al- Wujud and that of al-ln$an al-Kamil (Perfect man who 
is like the QaJ andar of Iqbal). In Fiisus al-IIikam. Ibn Arabl 
clarified thls important point of his philosophy which can 
be summarised as follows: 

A2-Haqq and Kawn — Unlty ln Plurallty and 
Plurallty in Unlty 

God faJ-Haqqjf burned with a desire (unlike the desire 
of Man or any other creature) to see his innumerable 
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beautiful names expressed and embodied ln all encompassing 
reality i, e, Kawn, through which He wanted to disclose His 
secret i.e, Slrr for Himself. The World Is like ari unpollshed 
mlrror and Man or Adam is the polishing of the mlrror 
which reflects the attributes {Sifat} of God. Everythlng of 
the Untverae reflected a separate aspect or a separate name 
of God. All the things of the Universe taken together as 
a whole. represented God's awareness of Himself- But 
without man T the Universe was like an unpollshed mirror. 
But the appearanee o f Man [who is like a polished mlrror) 
at a certain stage of evolutionary creatlon completed the 
potential unity of the world. Tliere was the synthesis of 
all divine epiphanies in Mau, Only Man could be consclously 
aware of the wholeness and the unity of the Universe. God 
contemplates Himself through the self of al-Insan al-Kamit. 
A real sufi is a Wali who has got Ma'rtfah (knowledge of 
God and relationship o f Man with God). Si j eh a gnostic T 
through his personal i ty and good (m'aruf) deeds expresses 
the Absolute Self of God. TTic Sufi, the Walt or the gnostic 
attains this high stage of w/Jaya by passing successfully 
through the following four stages o r joumcys, 

L Removal of the phcnonienal veil of unity of plurality 
from the face of Unity: 

2. Removal o f the veil of unity from the face of 
conceivable and understandable plurality. 

3 f Attainment of non-duallstic unity. 

4 f Seeing and reallsing unity ln plurality and plurality 
in unity. 

Dlfferent Stages of Spiritual Knowledge 

A Sufi travels from Shariat to Haqiq'at through TarlqaL 
Relying on the verses of the Gur'an, Sufls take into account 
three stages of Yaqin (sense of certalnty) based on the three 
stages of spiritual knowledge (Ma.*rifat) namely 
(1J JJm aI-Yaqin (certitude through information}. (2) 'Ayn 
al-Yaqin (certltude through seeing), (3) Haqq al-Yaqtn 
(certttude based on the unity of the subject with the object)* 
If we take the example of flre> then the Information or 
knowledge through other sources or inference (like smoke) 
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that ftre burns, then lt ls lini al-Yaqeen. When we see 
by our eyes that flre burns then it ls 'Ayn* means the eye 
and so lt ls certftude acqulred through seeing. But lf we 
touch flre and feel the burning sensation, then lt ls 'Haqq 
al-Yaqeen'. t, e, it is certitude based on ultimate truth, In 
ultimate truth. thcrc ls all Unity. a person becomes one 
wtth God and he or she begtns to experience God, So when 
he or she speaks, then it ls God who speaks through hlm 
or her and whatever he or she does, it i s God who i s working 
through him or her. He becomes one with God trans- 
cendentally and immanently and so the whole world moves 
■with him or her and he or she becomes responsible for 
the change o r human history. When attention is drawn 
towards the signs of God in Nature, that i s seeing Khalq 
in Haqq. But when a sufl gets spiritual experience and 
begins to see the lmmanence of God i n everything that 
i s seeing Haqq in Khalq. But her e he stlll differentiates 
between Haqq and Khalq. This is seeing unity in diversity. 
But at a stlll higher stage t accordiog to the theoiy of Unity 
of Being (Wahadat al-Wujud). there is al\ unity. there is 
only Haqq and no KhaJrj. H e sees only Haqq every where< 
So he becomes very tolerant of other views and becomes 
a frlcnd of his enemies also. This Implies the feeling of 
Identification with Haqq or one God. This J s Fana fi-AJJah 
and also Baga bf-AJJah. That is, the sufi-gnostic loses 
hlmself in the Absolute* but he becomes stronger In his 
self by becoming one with God and so he dwells in the 
wider Personality of God and thus malntalns his personallty 
and identity Ln a more precise and deflnitive way. as he 
derives strength and energy from the greatest source of 
all energy and strength i. e, God, 

Theory of Noumenal Essenoes 

Ibn "Arabi also developed the theory of Noumenal 
essences, Ibn 'Arabl refuted the theoiy of the theologjans 
that God created the world out of nothing or non -being, 
Ibn "Arabi made a distinctlon between Wujud-t liml and 
Wujudt-t 'Ayni and God turned understandable and 
concelvable belngs of Wujud-e Ihnl into concrete beingp of 
Wujud-t 'Ayni. So the universe ls the part of God and hence 



Philo$ophie$ tf Isiamic Sufism 85 

lt ls eternal and the expression of God (whlch some call, 
creation) is constantly golng on, 

In the &ur"an, it ls sald; 

*God created and then gave shape to every creatcd thlng 
and then He gave measurement to everythlng and guided 
IV 4 . It is due to tbis measurement given to everythlng that 
everythlng moves and behaves in ita own distinct way\ As 
for example, the sun and the moon move in thelr own orbits 
and the other stars also do the same, Each animal, each 
bir d and each Insect also behaves i n Its own distinct way. 
So God's freedom gets limited by the inherent modes of 
behaviour implanted by God in the noumenal essences of 
all things, But it is self-determinatton by God Himself of 
His own free wilL That is why a poet has sung that let 
hfm take wine (of the love of God) in the mosque itsetf 
or he should be shown the place where God is not there. 

Problem of Freedom and Necessity 

Ibn 'Arab L has dealt with the problem of freedom and 
necessity also h Kari Marx and Engels had sald that freedom 
is the appreciatian of necessity. Accordlng to Ibn "Arabi t 
freedom ls the absence of extemal compulsion. Everything, 
every-being includmg Man has Its or hls own nature and 
only Man has frcc cholce (of course in a limited way). I f 
he acts in consonance with hls nature or essence, he gets 
or experlences real freedom. lt is through spiritual experience T 
intuitive experlence that a person experlences his basic 
unity with God and thereby he participates in the wider 
life of God and participates in the symphony and the music 
of the universe, At his stage. he acouires real freedom. 

Slavery is dependence on external factors. Everythlng 
except the essence or the nature of man, was slavery for 
him. Inorganic things had the greatest degree of slavery 
and the least degree of freedom* Plants had less slavery 
and more freedom, animals had still less slavery and Man 
had sOU less slavery and more freedom. But when a person 
does good aetions whlch are unlversally acclalmed as good 
deeds [as Mamf deeds accordlng to the Qur*an), he acts 
accordlng to hls essence whlch is God-implanted basic 
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nature and so he gets utmost freedom, Tliere is no external 
compulsion at all. Followlng the voice of one's own conscience. 
leads Mari to full freedom according to Ibn 'Arabi. 

Religious Plurallsm and Unlveraallsm of Ibn *Arabl 

There were two other important contributJons of Ibn 
H Arabl in the Islamic phitosophy of Religion* (1} He beUeved 
that according to the the Qur*an, Hell la not eternal, bu t 
temporary for every human being. Muslim as well as non- 
Musllm, and (2) every non-Muslim, Is not necessarUy a 
Kafir and any Muslim or non-MuslIm i f he or she is sincere 
in his or her actions and does good deeds for their own 
sake without any expectation of worldly gain. he or she 
wiU get a good reward in this world as well as In the 
Hereafter. God is so merctful that he will ultlmately pardon 
the sins of all hunian beings irrespecttve of their religion, 
Of course, a person — Muslim or a non-MusHm t wlli feel 
the mental flre or torture for a shorter or longer tim e. 
according to the degree of his or her misdeeds and Niyat 
or purpose and then they all wJlh sooner or laten be relieved 
from tjiis flre. thus being cleansed from the bad cffects 
of bad deeds and now they will enter Into paradtse which 
also lmplles a situation of actton and movement 

Ibn "Arabi preached religious plurallsm and belleved 
that there were as many ways to truth as there are 
lndivlduals and every individual had the right to follow his 
own path. Some path may be longer and some may be 
shorter, but ultimatery all paths lead to Truth. lf one is 
sincere in his efforts to flnd truth and continues to do 
good deeds. 

In Fusus aJ-Hikam, Ibn 'Arabi points out that the 
straightness of an equilateral triangle Hes in Its having three 
equal angles. the straightness of an isosceles triangle lles 
in its having two Identlcal sides, the straightness of a bow 
lies in its curvature» the straightness of a plant lies In 
Its vertlcal movement and of the animals in horizontal 
raovement Thus everythfng had its own specific path and 
in it lay its straightness which has been predetermined 
by God. Thus according to Ibn 'Arabi, all religions and 
creeds were true in their Intents, 
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Here we may say that Ibn "Arabi glves tnore Importance 
to slncere purposes leading to good actlons rather than 
to external forms of worshlp. So surface bellefs ane not 
to be taken seriously, but the puiity of one H s heart and 
his good deeds cmanating from it and hla abstaining away 
from bad deeds of Jnjustice. cruelty. violence» cheating, 
telling lles etc, are more tmportant and a greater deciding 
factor rather than formal and surfadalbeliefs in determining 
the fate of man in terms of real happlness. mental peace 
and all round bliss, 
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Stages of Spiritual Progress 
in Islam 



Without u nders tanding the basic Islamic philosophy of 
Religlon. Islam cannot be property understooti. Islam Is not 
law + but tt ts a movement for the moral transformatlon 
or the Individual and the consequent establishment of 
peace, prosperity and true happiness for all human beings 
i n the world. Its psychologfcal and philosophical approach 
is exlstentlaL 

Tn the 8th and 9th centuries a. u. along with the military 
vietories of Muslims. Internal feuds and fights among 
Musllms for the attainment of power and money had 
lncreased. There was the great Impact of Greek philosophy 
also on the Muslim intellectuals and. on the other hand. 
the theologlans had made Islam only a conglomeration of 
laws about which they differed among tbemselves glvlng 
rlse to various schools of Islamic Jurisprudence though 
the leaders and pioneers of these schools were very plous, 
honest and learned persons. but thetr fbllower — theologlans 
created problems. In thls sltuatlon. the main goal of Islam 
to have the moral development of the Individual s and to 
base the social structures on soclal juauce, freedom and 
equahty was missed to a constderable extent So the spirit 
oflslam revolted and took the form of Sufi movement which 
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primarily aimed at the puriflcation of the Individual human 
self (Tadinya aJ-NafsJ. The base of Sufi movement ls tn the 
Qur'an, Sufism ls going back to the real Islam. Because 
lt dlrectly deals with the aim of human life and draws our 
attention to the true and baslc phllosophy of Islam. 

Stages of Spiritual Development of Man ln the Qur*an 

Scholars and the Sufis draw our attention to three types 
of human consciousness which have been mentioned i n 
the Qur'an. Human self (Nafs) ls described aceording to 
Its stage of spiritual development llke al-Na/s al-Ammarah 
(Evil self), al-Nafs al-Lawwamah (Accuslng self) and Nafal- 
Mutma'fnnah (satisfted or balanced or peaceful self)* 

As mentioned in the Qur"an. every human being ls bor n 
on the nature of God and God has breathed of His spirit 
in every human self and so potentlally every person ls 
basically good, but as man i s created weak T he many times. 
condescends to being bad and becoming an evil. There ls 
a saying of Prophet Muhammad (peace be on him) also 
that 'every child ls bom as a Muslim T but hls parents make 
him belong to one faith or anotber*. Here by being bor n 
as a Muslim, it is meant that every human child is bom 
on the natur c and spirit of God and ultlmately the parents 
make him betang to this or that communlty like Chrislian 
Ccminunity, Jcwish Community, Muslim Communlty or 
Hindu Community, etc. 

ln the Qur T an, three stages of the conditlon of the 
human self have been described which we explain below, 

(a) Al-Nafs al-Ammarah{Eiil SeW 

Generally most of the people are ftmnd to be at the 
stage of Nafs aJ-Ammarah i. e. the evil self and so with 
the help of helief in one God and in the hereafter and by 
dolng good deeds helpful to other human beings. a person 
can purlry himself or herself and rise to a higher stage 
of Nafs al-La. wwamah (Accusing selO- 

(b) AI-Nafc a}-Lawwamah (Accusing Seti) 

Here the real self of a person which is pure, becomes 
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predominant and subdues the evil passlons and evil thoughts. 
Human selfs sense of dJstlnctlon between good and evil 
deeds and passlons becomes very sharp and it endeavours 
ceaselessty and strongly to remain away from evil and 
pursue whole-heartedry good deeds and dccds of human 
service, A person/s love and falth ln Cod ls found to be 
very powerful a t this stage. I f he continues to struggle on 
this right path (Serat aJ-MustageemJ. he soars higher and 
higher spirltually and the grace or God deseends completely 
on hlm and he or she reaches the third stage of Nafs al- 
Mutmalnnah. 

{c} Nafs al-Mutma*innah (Satlsfied Se/fl 

This ls poised self, balanced self or the satisfled self* 
It is the result of the grace of God which deseends on a 
person when he persistently struggles against evil wlthln 
hlmself and also wlthout ln the society and he always 
thanku God that He was kjnd enough to show him the 
right path {Serat al-ftlustaqeem) and to give hlm spiritual 
strength to be steadfast in thought and deeds thus treading 
on the right path* 

Nafs aJ-Mutma T innah indicates a completely satisfled 
self. Such a person never gets tired or disappointed of the 
mercy of God despite the worst cireumstances througfr 
which he may be passing* He makes all efforts to succeed 
spiritually and materially and then resigns himself completely 
to the Will of God and accepts whatever ls decreed by God 
for him. He does not complain, he simply prays for change 
and accepts the decreed lot. because he has got falth that, 
whatever, God will decide and select for him, it must be 
the best for hlm though at that stage. he may not be abte 
to see clearly that lt may* prove to be a blessing in disguise 
ln future, though it may look to be a calamtty ln the present. 
At this stage, a persons self-realisatton and God-realisation 
is of a very hlgh order. He feels great peaoe in hts mind. 
When such a person dJes T even God weleomes hlm ln the 
Paradlse. About such persons. the Qur'an says the folio wing: 

"Allah is well-pleaseti wJth them and they are well 
pleased with Hlm* 1 . Also, "O tranqutl souir Return to thy 
Lord, well pleased (with Him), well pleasing (to Hlm).** 
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Stage of Spiritual Expcrience as Descrlbed in the Qur'an 

Jman (Faith) is conscious or/and unconsdous conviction 
abau t the truth of God o r the valid Ity of the absolute moral 
values oflife whlch actually express the Sifat or the Attributes 
of God. Seeker of Ultimate Reality. f i. e. God) may be 
described as pas s Ing through two stages and ultlmately 
reachlng the thlrd hlghest stage of Iman o r that of conviction 
of Truth. ThLrd stage. a person reaches by progressing in 
the levels of spiritual experi ence. and the knowledge and 
wisdom derived from it. 

Ilin aJ-Yaoeen. 'Ain al-Yaqeen and Haqq al-Ya\qeen 

TTiere are three stages of conviction of Truth as mentioned 
in the Qur ari. 

1 . /Jm a/- Yageen i , e . Stage of con vi c tion derived through 
knowledge; 

2. 'Ain aJ-Yaqeen — conviction of Truth derived through 
seeing it; and 

3 . Haqq al- Yaqeen — convicdon of Truth derived through 
complete and Integra ted spiritual experlence by the 
whole self of the seeker or a gnostic— 

W 7/77] a/-Vaqecn (conviction through inferenlial 
knowledge). 

The first stage Is that of inferential knowledge 
Le. indirect knowledge and so it does not give 
much certalnry about the ultimate Reality. 

(lij 'Ain aJ-rageen (conviction TTirough Seeing) 

Instead of reading from a book or heartng from 
an authority. if a person sees a thing by his 
naked eyes + his conviction about the Truth 
of a thing grows stronger. So at this stage. 
a person feels the conviction or the certainty 
of the reality of God as if he sees Hlm by 
his naked eyes. This i s spiritual seeing and 
not physlcal seeing. Seeing I s a klnd of 
experience. So, from Jnferential knowledge 
which is Indirect, he or she now comes to 
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the stage of dfrect knowledge of ultimate Reality 
which is of one God + 

(Hi) Haqq a!-Yaqeen {Conviction through Integral 
Spiritual Experience by the complete Self of 
the Seeker} 

At this stage. a person becomes completely 

one wlth ultimate Reality. This stage can be 

compared with the stage of Fana fi-AIIah wa 

Bagi bi-Mah, A person loses hlmself tn God\ 

but he does not lose his individuality in the 

wlder personality of God t on the contrary + his 

personality becomes stronger by becomlng 

one with God. So he loses his self in God i n 

order to rediscover i t in a purer and more 

enlightened and stronger form. When he 

surrenders himself completely to God. his self- 

experiences the self of God tn an integrated 

fashion and he or she reaches the highest 

stage of conviction of the ultimate TTuth Le. 

of God. 

At this stage, there Ls no doubt i n his mind and his 

conviction is so strong about the ultimate Reality that he 

ls perfectly prepared to sacriftce bis life and property and 

everything for the sake of Truth. He prays to God by serving 

mankind and other creatures selflessly without any 

expectation of worldly reward and only for the sake of 

seeklng the pleasure of God. 

Some Sufis compare the flrst stage with SharVa. the 
Second stage with Tariqah and the third stage with Haqiqah. 

Modern man perhaps sees God nowhere but the Sufi 
sees God everywhere. This is because the modern man 
misses the spiritual dimension while for a Sufi the spiritual 
dlmenslon i s the main dimension. 

The Stages of Spiritual Experience as Mentloned 

tn Hadlth 

There i s a saying of Prophet Muhammad (peace be upon 
him) that when you pray or do any deed t do them as if 
you are seeing God and if you can not feel to be that, think 
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and feel that God is seeing you and watching your actions, 
When you sincerely feel that God is watching your deeds + 
you are on a high spiritual stage. Bu t when you act and 
behave or try to behave with the spiritual feehng as Jf you 
are seeing God. you reach a hlgher stage of spiritual 
experience of God. Feeiing tbe presence of God everywhere 
within and wtthout is the essenee of Suflsm. Thus h we find 
the roots of Sufism to be there In the Qur'an and Hadith 
themselves which i s natural also. Prophet Muhammed was 
the greatest Sufi and the greatest prophet. He was the flrst 
Sufi of Islam. His companlons also had sufist leanings. 

Stages of Spiritual Experience in Sufi Literature 3 

Different sufi s have described the different stages of 
spiritual experience differently< Tliere are some common 
categorles and henee some main ones have been described 
briefly below. 

Three Stages according to Abu Yazid Bistami and others: 

1. Expression o f Love o f God Through Human Service 

The ftrst stage i s Ihat of service of other fellow 
buman beings. Because lt Is through service of 
mankind that you express your love for God, Thus 
the abstract unity of the Dlvine Being is made 
concrete and pulsating with life by being translated 
into the love of God which is expressed through 
love and service of human bdngs. 

2. Cleansing o f the Heart from Evil Things 

The second stage i s that of watching one's sel f 
closely and purrfying onc's heart of evil thoughts 
and feelings and evil deeds so that human heart 
beeomes elean and capable of reflectlng the glory 
and the light of the sel f of God. 
3 + Becoming one with God 

When a person remains away from evil deeds and 
bad thoughts and does good deeds which are helpful 
to the poor and the needy people and thus goes 
on purifying one's sel f morally and spiritually for 
a long time. then he reaches the third stage of 
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seeing God only everywhere. HIb heart now pulsates 
with the heart of God only. Thus the grace of God 
descends on him when he engages In the second 
stage for a long ume and he enters into the third 
stage of becoming one with God and thereby 
developlng a stronger ethical, humanltarian and 
rational personality which is the alm of life< 

Of course. progress through all the three stages is made 
possfble by the grace o f Allah and the grace of Allah 
descends on a person who does good deeds h avofds bad 
deeds and is very meek and kind-hearted. O f course, he 
cannot serve mankind unless hi& heart is pure. So certaln 
leading Sufls Mke Abdul Qadir Jilani and others actually 
reverse the order o f these three stages. 

According to them> (1) a person should try to become 
one with God spiritually so that (2) his heart becomes pure 
and clean of evil thoughts and evll deeds and [3J then he 
may be asked to serve mankind when he is in a better 
positfon and has a moral and psychological capaclty to 
serve mankind without any moral lapses and only for 
seekingthe pleasure of God. [al-Shaikh "Abd al-Qadir Jilani — 
Al-Fathur - Rabbanl Sermon-26). 

Here the order is reversed. Bu t actually all Ihe three 
stages in the first category or the first classiftcation and 
the second one n move togethcr simultaneously, of course 
with different and changi ng degrees. /n short, what is 
required o f a Sufi is intense love of God t purification of 
heart and service to other human beings and other creatures, 
That is how the principle of the abstract unity o f Divine 
Bcing becomes concrete and operative Sn human Jtfe and 
universe. 

(b) Modes o f Mind of a Sufi as Emphasised by 

Al-Ghazali, Ibn Sina and Shaikh Ahrnad Sirhindi 

They have descrlbed three modes of mind like ( X) Intense 
feeling of wonder and bewilderment when a person goes 
beyond the percepttble world and sees the beauty and 
escellence of the imperceptible one. (2) feeling of insignificance 
of one 's sel f and (3) the feeling of oneness with God as 
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he travel s and progres ses on the ladder of spiritual 
exrJertence. 

(i) Feelings of Wonder at Entrstnce into the Limttless 
World of the Infinite 

In the flrst stage T a Sufi goes beyond the fintte 
world and enters into the world of the Infinite* 
From the world of limitations, h e enters Into the 
world of the llmitless and therefore the feelfngs 
of wonder and surprise overtake him and at thls 
stage of experience F he may utter words which 
cannot be properly understood by the masses and 
by the theologians. 

(ii) Stage ofLoss ofones Self (Fanai into the Self of God 

H e enters into a second stage of self-negatlon or 
self-annlhilation or losing one's self I n the self of 
God when he compares Lhe infinity of God wlth 
the inslgniflcance of his own self. So there is losing 
(Fana) of one's self into the wider personality of 
God Who is infinite. 

(iii) Stage of Uving in God (Baqi bi-Aliah) 

This self efTacement Is not the last stage. it i s 
meant for entering into the third stage of remainlng 
and subsisting and Uving wlth God i n God (Daqi 
bi- Aliah) so that there Is self-renewal at a higher 
stage. Dr, Muhammad Iqbal i n his foreword to 
Nicholson H s translation of his Asrar-i Khudi (Secrets 
ofSeJtfinto English, wrltes that "I n Islamlc Suflsm, 
It i s not llke this that the finite loses itself into 
the Infinite. bu t rather the Jnflnite passes into the 
loving embrace of the finite". 

Thus t in Islamlc Suflsm H losl ng of one's self into 
the infinite self of God, is meant to strengthen one's self 
by bathing and thereby losing one's self into the love of 
God. So self-effacement is not the ultimate aim, bu t i t is 
an inter-mediary stage for reaching a higher stage of self- 
affirmation and self-regeneration and sclfrealisaUon with 
spiritual dimensions, 

Thus in accordance with the three stages, there are 
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threecorrespondingmodes oroondiUons of selfhooo\ namely. 
(1) Surprlse and Bewilderment [2) Self-Effacement: and 
(3) Self-Regeneration at a higher level. 

Buddhist /V/rvana takes one to the stage of self- 
effacement. but llght ls not thrown o n what happens in 
that stage. Islamic Suftsm throws abundant light on that 
stage and sbows that It results Lnto the afflrmation of 
renewed self at a higher level, lt is an attalnment of 
per pe tual existence after passing through the stage of self- 
effacement. Hafiz Shirazl has satd: 

'One wbose heart has become alfve with the Love (of 
Godh never dies t 

Ouretemai ejdstence is engraved for ever on the Register 
of the World 1 . 

At a later stage . it was insisted by some sufi s that before 
reaching the stage of oneness with God. one has to flrst 
become one wtth the Shalkh or the Murshtd who i s the 
guide and then in the subsequent stage t he has to become 
one with Prophet Muhammad. Then i n the third stage, he 
is enabled to become one with God. Thus in the beginning, 
a seeker has to surrender to the Shaikh and do what he 
says T as his own understandlng I n this matter in the 
beginning, i s limited. Then he has to folio w the life of 
Prophet Muhammad completely and behave and do deeds 
in the light of the sayings and deeds of Prophet Muhammad 
and merge his personality i n that of Prophet Muhammad, 
as he i s the greatest of all guides. Then In the third stage. 
he has t o merge his personality completely with God. 
Shaikh and Prophet Muhammad and becoming one with 
them are important because they lead to God. Many sufls 
do not agree with these three stages of seif-effaeement. 
Imam Al-Ghazali h Shah Waliullah, Shaykh Ahmad Sirhindl 
and other lead Ing Sufi thlnkers do not agree with this 
threefold programme of self-effacement. Surrendering to 
God dlrectly J s the best way of becoming one with God. 
of course, with the help of the guidance gjven by the 
Murshid and derived from the life of Prophet Muhammad 
[peace be on him). 
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(c) Quality-wise Classtfication of the Stages o f 
Spiritual Esperience 

Certain qualitfes of the mind and the heart have been 
emphaslsed by the Sufls wfth a vlew to reach higher and 
higher stages of spiritual expertence. 

Quallties of Patience, Ecstasy, Resignatlon And Obedience 

Ali the good qualities emphasised by the Sufls can be 
subsumed under four most important gualities of Patience, 
Ecstasy* Resignatlon and Submission, 

(I) Patience 

Patience, i. e. Safar accordfng to the Qur'an and 
Hadith. means doing good and right deeds and 
saying the truth and facing all the consequences 
for doing so wlth the calrn and cool mind. Evil 
has to be reslsted and all its consequences bor n 
calmly i + e. with patience. Bu t the re i s evil or devtl 
wlthln also as lt is wlthout. So to ftght the evil 
within one's own self and trying to bring under 
control one's baser passlons is also Jehad. According 
to the sufis. fighting the devil within T Implies 
Jehad-e Akbar L. e. the greatest Jehad or greatest 
struggle or exertion. This requires Dhikra, i, e, 
remembrance of God and contemplatlon of God. 
Practice oF Patience ulUmately results into Ecstasy 
for the Sufi. 

[il} Ecstasy 

Ecstasy is gnosis through which God bestows 
divine knowledge o n the Sufi truth -seeker. Ecstasy 
Is achleved through practlstng patience and trying 
to lose one's self i n the divine love of God. In certain 
Tarigas or orders (like the Chishti order), help of 
muslc is also taken to reach the stage of Ecstasy 
which imparts divine knowledge. (Ma'iifah). 

tiii) Resignatlon 

I n the state of Ecstasy, the Sufi emotlonally loses 
htmself into God and becomes intoideated with the 
love of God. I n this conditlon, lt becomes very easy 
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for him to resign completety to the Will of God. 
Whatever befalls on him in this life. however bitter 
and unpalatable it may be T is willingly accepted 
by him as God h s decree* Death of the near ones t 
tllness, economic hardshlps, political and soclal 
persecutlon can be borne patiently and the state 
of ecstasy maintained only if there is complete 
resignatlon by the sufi to the Wlll of God or what 
God chooses for him or for her. Our life and the 
iives of our near and dear ones and our health 
and our property — all are the gifts of God to 
us. So j u st as He was kind enough to bestow all 
these gifts on us, he may as weil withdraw them. 
Bu t He being essentially merciful. whatever He 
does. He does it for our good and so it Is always 
J n our long-term interests. A Sufi works with the 
spirit of such a belief* 

(iv) Submission 

Resignation implies o r leads to the complete 
submission to the Will of God. But this submission 
by a sufi is the result of a conscious declsion by 
him and it is also the submission not to blind 
Naturc, but to active intclligent and merciful God, 
So this conscious submission i s active sunrendering 
to the Wlll of God and not acccptancc o f passive 
fatal ism, 

(d) Stages According to Spiritual ExceHences 

Progressive Stages o f spiritual experience have been 
deseribed in terms of attainment of spiritual excellences 
also in Sufi literature. [n this respect, the book Mystic 
Tendencies in /s Jam written by Mr. M.M + Zuhuruddin Ahmad 
i s very useful from the poin t of vlew o f analysis and 
Information. It i s like a textbook on the subject of Sufism 
though I do not agrec with the approach of the learned 
writer regar di ng Sufism. 

In sufi seheme of self realisation and God-realisalion t 
heart i>e + Qalb i s at the centre, But it is not the physlcal 
heart that Is meant. By 'heart\ i t is meant the all pervading 
moral and spiritual faculty in Man which is based on the 
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transcendental experience of God by the self of man. Thus 
heart Is the moral and spiritual centre of the human self 
which reflects the glory. llght and the reallty of God. Man H s 
personality is strengthened through the development of this 
moral and spiritual faculty which is made possible by 
passing through the following seven progressive spiritual 
stages. 

1. Waquf-e Qa1bi (Watching the Heart) 

2. Waquf-e Adadi (Watching the Number) 
3 + Waquf-e Zamani (Watching the Time) 

4. Yad-Dasht (Remembrance) 

5. Baz-Gasht (Retirement) 

6. Nigah-Dasht (Carefulness] 

7. Khud-Guzasht (Forgetfulness)* 

These seven stages of spiritual progress of the Heart 
towards infinite God are called Latacf-e Qaibl (spiritual 
excellences). Let us clarify them brieQy one by une. 

Waquf-i Qalbi 

In this stage of watching one's heart, a person 
concentrates his attentlon o n one s own self and does Dhikr 
or remembrance of God by repeatedly utterlng the namcs 
of the attributes and the self of God or some formula made 
out of them and taught by his guide for regular remembrance. 

Waquf-i Adadi 

Etymologically n it means watching the number. bu t its 
full meaning lies i n uttering a certain name of Allah for 
a definite number of times within one breath. If a person 
practlsing it. can do the Dhikr J. c. repcating the name of 
God minimum twenty-one times, but may be more i n one 
breath, then he becomes as if capable of transcending the 
Number and becomfng as i f independen t of space. Number 
represents separation of integral Reallty. Science and Intellect 
grasp the Reality J n a plecemeal way. But the best way 
is to rise above number i. e. above this piecemeal division 
of Reality and thus open the way of Ecstasy and intuition 
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whlch can grasp the ReaLity as a whole in an integral 
fashlon* 

Waquf-l Zamani 

Now comes a hlgher stage of Waquf-1 Zamani, Here. 
he is taught by his guide certain practlces of havlng some 
sort o f mental vislons which after sometlme. enable him 
to conceive things beyond the limitatlon of time. Thus he 
rises above tlme. In the previous stage t he had risen above 
Number and now he rlses above Time. 

Yad-Dasht 

When a person rlses above number and time> he becomes 
fit for traverslng through the fourth stage of real Isi ng God 
within ones own sel f, This remembrance of God is not Hke 
that of the first stage. It Is real remembrance of God wlthln 
one/s own heart. He sees and remembers only God everywhere 
and every lime, 

Baz-Gasht 

This is the stage of Retirement from worldly attachments. 
It does not necessarlly mean leavlng the material worid* 
but actually it means the removal o f attachment to the 
worldly things of life, though one may live in the mfdst 
of t hem. 

NIgah-Dasht 

Now extreme carefulness i s necessary after passing 
through the flfth stage and has to make efforts to retain 
that stage, This is the stage before the final stage and the 
final stage being that of forgetfulness o f everythlng except 
God and loslng one" s sel f into the wlder self o f God* it Is 
wisely advised to the gnostic to be very much carefuL 

Khud-Guzasht 

This Is the stage of Forgetfulness I, e. a person forgets 
every thing and everybody except God. This is preparing 
For the losing of one's self into the self of God. This is 
Fana fl~AJJaft h i. e. self effacement in God which leads to 
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Baqi bi-Allah, L e* subsisting in the wider personallty of 
God wlth self-renewal and self-regeneration at a higher 
JeveL 

(e) Another Scheme o f Classlfication o f stages of 
Spiritual Expertence 

ln another Sufi Scheme of spiritual experience T there 
are the following seven stages. 

(1) Hosh dar Dam (Consciousness in breathing) 

(ii) Nazar bar (padam [Carefulness in movement) 

(lil) Safar dar Watan [Movement ln residenee) 

(J v) Khilwat dar Anjuman [Aloofness in society) 

(v) Dawam-e Aqali (Perpetuity of consciousness). 

(vi) Muhasibat-i Nafs [Accountabillty of consciousness) 

(vil) Baqa dar Fana (Permanence ln self-effacement i n 
Allah). 

Let u s explaln them brlefly one by one. 

1. Hosh dar Dam 

ln this first stage, the seeker of Haqq {Truth] h Le. of 
God should remaln consclously aware of the reality of God 
in his every breath. H e should be conscious that his or 
her creator ts Allah and he is his creation. He should 
feel that he perpetually lives i n God a t every momen t and 
he should try that no moment passes without his being 
conscious of the feeling of oneness with the Infinite. 

2. Nazar bas Qadam 

ln the second stage. with the constant awareness of 
the presence of God. the seeken in the second stage* begins 
to improve his deeds. He does good deeds and remains 
away from bad deeds. In the second stage, he endeavours 
to act in accordance with the Will of the Infinite while in 
the first stage; he trted to remain constantly aware of the 
Immortal Infinite. The first stage is that of consciousness 
while the second stage is that of actton for the seeker. 



1 ° 2 Islamic Ph ilosopky of Religion 

In the first stage, he lived in God and thought of God 
only, ln the second stage t he works for God. after God 
and in God. Thus h e works ln the world for God only. 

3. Safar dar Watan 

I n this thlrd stage* the seeker of God detaches himself 
f ram land. Safar or travel is psychologjcal and spiritual* 
So he lives in a certain place on lano\ but there i s no 
mental attaehment to i t. Waten not only includes land, 
but all material and worldly things of life. The dlfferent 
stagcs of spiritual path are the stages of psychic and 
spiritual maturity. God is non-spatial t non-material and 
spiritual. So the seeker trles to be one wlth God by 
dissociating himself from all material, spatial and worldly 
things of life. Attachment to land has been compared with 
infantile psychic fbcatjon by Erich Promm in his famous 
book P&ychoanalysis and Rettgiort, Here we observe that 
the Sufi st spiritual path was the path o f psychic and 
spiritual maturity which was developed under the influence 
of Islam much earlier than the attention to the importance 
of psychic detachment t o land for gaining psychic maturity 
was drawn by modem psychoanalysis as developed by 
Sigmund Freud, neo-Freudlans and specially by the 
existential psychoanalyst Erich Promm, This psychic 
independence is necessary for rising above group feeling 
in order to seek Truth and reallse it in an unbiased and 
objeclive way, 

4. Khilwat dar Anjuman 

l n the fourth stage, he not only dfssociates himself from 
land and all material things, but he gets himself detached 
from the worldly life, all relatives and friends and gets 
himself bereft o f the love of all in order to be full of love 
for God only, ln this condltlon. he may see God dwelling 
i n everythlng and everybody including his relatives and 
friends. But this is a difTerent thing and he is ready to 
sacrifice his love for all his close and di stan t relatives and 
friends for the love of God. He is full of love of God and 
so there is no room for the love of anybody else or anything 
else. Of course t he may have love for them through the 
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eye of the love for God. Even though you are J n the society 
in the mldst of all. you are not attached to them and you 
are lost iri the love of God. 

5. Dawam-i Agahi 

After passlng through the four stages, the seeker (Salik) 
comes to the fifth stage of having perpetual consciousness 
of God only. For twenty-four hours of the day + he thinks 
of God. utters pralse for God and works for God only and 
ever lives for God and i f necessary T dies for God. 

6. Muhasibat-i JVafs 

After passing through five stages, in the sixth stage t 
the human conscience becomes fully awake and the seeker 
clearly hears the voice of consdence* As every human being 
is bom on the natur e (fitratf of God and as God has 
breathed Hls spirit tn every human being, the voice of 
human conscience. at this stage, expresses the voice of 
God, Modern exlstential psychoanalysis also shows that 
i f human conscience is awake and if a man hears the voice 
of his conscience and acts accordingly, he will develop hls 
God- given potentlallties and hls independ ence, moral 
integrity and the capaciry to sympathise and genuinely love 
and help others. will be enhanced. Of course, this sbrth 
stage of the sufi is much higher than what i s indicated 
by modern existentlal psychoanalysis. 

7. Baqa dar Fana 

In this final stage, the seeker merges himself or herself 
in the Infinlle. He loses himself In the Absolute Reality, 
i,e, Allah and so i t i s the stage of Fana, but in Islamic 
Suflsm, it is the condltion of Baqa i. e, perpetual llving also 
as a distinet and highly integrated personal tty. Hallaj al- 
Mansur also descrlbed this condiUon almost in a similar 
way. Dr. Muhammad lqbal has drawn attention to it by 
pointing out that it does not imply the loss of personality 
but rather the more precise definition of i t and greater 
development of human personality. Love of God and mergjng 
and becoming one with God i s the food of the human ego 
and so by losing one 1 s selfin God, one h s personality becomes 
more integrated. more powerful and more distinet. 



1 04 Jslamic Pkilosophy o/ Religion 

Dr. Muhammad [qbal has drawn our attention to the 
dtfferent stages of spiritual experience as pointed out by 
Shelkh Ahmad of Sirhtnd in the folio wlng words: 

"l quote here the substance of a passage from a great 
religious genius of the seventeenth century — Shelkh 
Ahmad of Sirhind whose feariess analytical criucism of 
contemporary Sufism resulted J n the development of a new 
technique. Ali the various systems of sufi technique in India 
came from Central Asia and Arabia; bis is the only technique 
which crossed the Indian border and is still a living force 
in the Punjab, Afghanistan and Asiatic Russia. I am afraid 
it ls not possible for me to expound the real meanlng of 
this passage in the language of modern psychology: for 
s u eh language does not yet exist Since, however, my object 
is simply to give you an idea of the infinlte wealth of 
experlence which the ego in his Divine quest has to sift 
and pass through, I do hope you will excuse me for the 
apparently outlandish terminology which possesses a real 
substance of meaning. but which was formed under the 
Insplration of a religious psychology devetoped i n the 
atmosphere of a dtfferent culture. Comtng now to the 
passage. the experience of one 'Abd al-Mu'min was deseribed 
to the Sheikh as follows* 

Heavens and Earth and Gods throne and Hell and 
Paradise have all ceased to exist for me. When 1 look round 
1 find them nowhere, When I stand i n the presence of 
sornebody 1 see nobody before me: nay t even my own being 
is lost to me. God i s inftnlte. Nobody can encompass Him; 
and this Is the ejetreme limit of spiritual experience. No 
saint has been able to go beyond this/ 

On this the Shelkh replied: 

The experlence which is deseribed has Its origln in the 
ever varying life of the qalb; and i t appears to me that the 
reelplent of it has not yet passed even one-fourth of the 
innumerable "Stations 1 of the 'Qalb\ The remalning three- 
fourths mu st be passed through in order to flnish the 
experiences of this flrst 'Station' of spiritual life* Beyond this 
'Station' there are other 'stations' known as Ruh, Sirr-i 
Khaff. and Sirr-i Akhfa. each of these 'Stations' which 
together constftute what ls technically called + AJam-i Amr 
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has its own characteristic states and experiences. After 
having passed through theae 'Stations' the seeker of truth 
gradually receives the illumlnations of "Divine Names" and 
"Divine Attributes' and finally the illuminations of the Divine 
EssenceV 
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Psychic Maturlly Necessary for Seeking Truth 

Attainment o f psychic maturity and strengthening of 
human personality is the aim of psychoanalysis. 
Psychoanalysis discovers the alm of human psyche and 
also discusses the ways o f realising them in one 1 s life. 

Psychtc problems and ailments reduce the indlvidual's 
capacity to love and g^nuinely sympathise with other people< 
undermine his Jndependence, mar hfs moral Integrlty, 
reduce hls effrciency and blur his reasoning capacity whleh 
makes discovery or understanding of truth impossible or 
renders i t very diffieull. To love and sympathise, to have 
moral integrlty and a keen sense of moral responsibility 
and to have independence from authority and to use reason 
for penetration of reallty and for understanding of truth 
are the inherent potential alms o f human psyche, They 
are as if lngrained by God In every human being. To work 
for their realisation in one's life and in society is the natural 
tendeney potentially worklng In every human being. 

Through exlstential psychoanalysis, particularly as 
developed by Erich Fromm in his books Mari for Himself, 
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Psychoanalysis and Rellgion* Sane Society and Escape from 
Freedom. etc. i t has been shown by hini that Man is the 
only animal who feels his dlstinet individuahty as separate 
from Natur e and other human beings and this separation 
creates a temble sensc of Insccurlty which he cannot bear 
even for a second* unless he flnds eithcr some way of 
becoming one with Natur e. one with society and one with 
ones own self> and thus gaining inner independence and 
freedom or los Ing his separate individuality in some higher 
authorlty with a sense o f dependence and powerlessness 
and thereby coming out only temporarlly from the pangs 
of separation. The first way is constructive and helps Man 
to dcvelop hls personal ity and gain independence and leads 
to enhancement of his or her capacity to sympathise and 
serve other s and love others and tead a productive and 
happy llfe with integrity and peaceful relations i n the 
society H while the second way leads to destruction and 
splltting of one's personal ity and to dependenee and 
slavishness and unhappincss and also to conflicts and 
clashes in the society, 

Need for a System of Orientation and Object of 
Devotion 

Clarifying this. Erich Fromm wrote the folio wlng In his 
book Psychoanalysis and Rehgion. 

mie study o f man permits us to recognise that the 
need for a common system of orientation and for an object 
of devotion is deeply rootcd in the conditions of human 
existence. I have attempted in Man for Himself to analyse 
the nature of this need T and 1 quote from that book: 

"Self-awareness, reason and imagination have disrupted 
the 'harmony', which eharaeterises ani mal existence. Their 
emergence has made man into an anomaly, into the freak 
of the universe. He is part of nature, subject to her physical 
laws and unable to change them, yet he transeends the 
rest of nature. He is set apart whlle belng a part; he i s 
homeless. yet chained to the home h e shares with all 
creatures* Cast into this world at an accidental place and 
time, he is foreed out of it + again accidentaJly. Being aware 
of himself. he realises his powerlessness and the limitations 
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of his existence* He visualises his own end death. Never 
\s he free from the dichotomy of his existence; he cannot 
rid himself of his mind. even if he should want to; he cannot 
rid himself of hls body as long as he Is allve — and his 
body makes h i m want to be alive* 

"Reason. man's blessing, is aJso his curse; it forces him 
to cope everlastingly with the task of solving an insoluble 
dichotomy. Human exlstence is different in thts respect 
from that of all other organisms; it is in a state of eonstant 
and unavoidable disequllibrlum. Man's Hfe cannot "be lived' 
by repeating the pattern of hls speciesi he must llve. Man 
Is the only animal that can be bored, that can be dlscontented, 
that can feel evicted from paradise. Man is the only animal 
for which his own existence Is a problem which he has 
to solve and from which he cannot escape. He cannot go 
back to the prehuman state of harmony with nature; he 
must proceed to develop his reason until he becomes the 
master of nature, and of himself. 

"He must give account to himself of himself, and of 
the meaning of hls existence, He i s driven to avercome thts 
tnner split. tormented by a craving for 'absoluteness,' for 
another kind of harmony which can lift the curse by which 
he was separated from nature. from his fellow men. and 
from himself. 

"The disharmony of man's ejdstence generates needs 
which far transcend those of his animal orlgln. These needs 
result In an imperative drtve to restore unity and equihbrium 
between himself and the rest of nature. H e makes the 
attempt to restore this unity and ekuilibrium in the first 
place in thougbt by constructing an all-inclusive mental 
picture o f the world which serves as a frame of reference 
from which he can derive an answer to the question of 
where he stands and what he ought to do? But such 
thougnt - systems are not sufficlent. If man were only a 
disembodied intellect, his aim would be achieved by a 
comprehensive thought-system. But since he is an entity 
endowed with a body as well as a mind he has to react 
to the dichotomy of his ejdstence not only in thlnking but 
aJso i n the process of Hvtng, in his feelings and actiuns* 
He has to strive for the experience of unity and oneness 
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in all spheres of his being Iri order to find a new equilibrium. 
Hence any satisfying system or orientatJon implies not only 
fntellectual elemen ts but elemen ts of feeli ng and sense to 
be realised In actlon tn all fields of human endeavour 
Devotion to an alm, or an ldea, or a power transeendlng 
man such as Go6, f s a n expression of this need for 
completeness In the process of living". 

Every Man has Rellgion — True or False 

"Because the need for a system of orientation and 
devotion is an Intrinsic part of human existence we can 
understand the intensity of this need. lndeed, there ts no 
other more power ful source of energy in man. Man is not 
free to choose bctween having or not having 'ideals'. but 
he is free to choose between different kinds of ideals, 
between being devoted to the worship o f power and 
destruction and being devoted to reason and love. All men 
are idealists' and are strMng for something beyond the 
attainment of physical satlsfaction. They dlffer In the klnds 
of ideals they believe in. The very best but also the most 
satanlc manifestations of man's mind are expresslons not 
of his Jlesh but of his 'idealism', of his spirit, There fore 
a rclatMstic view which clalms that to have some ideal 
or some religious feeling i s valuable in itself i s dangerous 
and erroneous, We mu St understand every ideal including 
those which appear in secular ideologies as expressions 
of the same human need and we must judge them wlth 
respect to their truth T to the extent to which they are 
conduetive to the unfolding o f man's powers and to the 
degree to which they are a real answer to man's need for 
equlllbrium and harmony in his world 1 ." 

In his book Psychoa naJysJs and Rehgion, he again 
wrote: "The alm of therapy is not primarUy adjustment but 
optimal development of a person"s potential!ties and the 
reailsation of his indlviduality* If someone violates his moral 
and Intellectual Integrity he weakens or even paralyses his 
total personality, He is unhappy and suffers. But in spite 
of what he thinks, the problem of mental health cannot 
be separated from the baslc human problem, that ofachieving 
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the alms of human life: Independence, integrity, and the 
ability to love."* 

Iqbat Precedes Fromm 

Dr. Muhammad lqbal m his book Reconstructlan o f 
Rehgous Thought in Islam had highlighted the same 
approach while discussing the episode of Adam and Eve 
being driven out from paradlse and elucldating the approach 
of the gur'an regarding the meaning and the purpose of 
human life through the discussion of this episode* Dr + [qbal 
had vety ably pointed out before Erich Fromm wrote about 
It in the nicest possible way as folio ws. 

"Thus we see that the Qur'anlc legend of the Fail has 
nothing to do with the flrst appearance of man on this 
planet, Its purpose is rather to indicate man 's rise from 
a primltive state of instlnctive appetlte to the conscious 
possession of a free self, capable of doubt and disobedience. 
The Fail does not mean any moral depravtty; i t Is man' s 
transitlon from slmple consclousness to the first flash of 
self-consciousness h a kind of waklng from the dream of 
nature with a throb of personal causality in one r s own 
being. Nor does the Qur*an regard the earth as a torture- 
hall where an elemen tally wieked humanity is imprisoned 
for an origlnal act of sin. Man's first act of disobedience 
was also his first act of free choice; and that i s why. 
according to the Qur'anic narration, Adam 's first trans- 
gresston was forgiven, Now goodness is not a matter of 
compulsion: it Is the sel f s free surrender to the moral ideal 
and arises out of a willing co-operation of free egos, A being 
whose movements are wholly determined like a machine 
cannot produce goodness. Freedom is thus a condition of 
goodness. But to permit the emergence of a finite ego who 
has the power to ehoose, after considering the relative 
values o f several courses of action open to him, is really 
to take a great risk; for the freedom to ehoose good involves 
also the freedom to ehoose what is the opposite of good. 
That God has taken this risk shows His immense faith 
in man; it i s for man now to justify this faith, Ptrhaps 
such a risk alone makes it possible to test and develop 



The Science of Psychoanslysis, Sufi$m and Islam 111 

the potentialities of a being who was created of the 'goodliest 
fabric" and then 'brought down to be the lowest of the low\ 
As the Qur b an says: "And for trlal will We test you with 
evil and wlth good*. (12:36), Good and evll therefore, 
though opposites, must fail within the same whote. 

Thus Adam's insertion into a painful physical 
environment was not meant as a punishment, it was meant 
rather to defeat the object of Satan who, as an enemy of 
man. diplomatically tried to keep him. ignorant of the joy 
of perpetual growth and expansion. Bu t the life of a finlte 
ego J n an obstmctlng environment depends on the perpetual 
expansion of knowledge based on actual experience T And 
the experience of a finite ego to whom several possibilities 
are open expands only by method of tria) and error" 3 . 

Suflsm — A Method for Strengthening Human 
Personality 

The aim o f Jslamic Sufism also has been the strengthening 
of human personality by showing the ways of becoming 
one with God. 

Bu t God is there in everything of nature and i n all 
the human beings and i n one 's own self. So when a person 
becomes one wlth nature, one with other human beings 
and one with one 1 s own uneonscious self. he or she i s 
becoming one with transcen dental God who is immanent 
i n everything, in every living being and in every human 
being. The theory of Wahdat al-Wujud of lbn Arabl had 
highlighted these points very wcll. People who misunderstand 
thls rheory. they have not taken into account lbn Arabi's 
theory of ' Per feet Man" faMnsan al-Kamil) whose personality 
is expecied to have becorne very strong by becoming one 
with God. The Qur'an descrlbcs lt as meetJng wlth God. 
Adam and Eve being driven out from paradise is separation 
from God which is hell while meeting with God i s heaven 
for Man. 

When a person becomes one with Nature* one with 
society and one with his own 's self. actually he becomes 
one with transcendental God who Is Immanent in the 
Univcrse, Erich From m also had drawn attention to the 
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same through hls deep study of psychoanalysls and religion. 
He wrote; "Humanistlc religion, on the contrary, i s centered 
around man and hls strength, Man mu s t develop his power 
of reason in order to understand htmself, his relaUonship 
to his fellow men and hls posltion In the unlverse. H e mu st 
recognlse the truth. both with regard to his power s of love 
for others as well as for hlmself and experience the solid ailty 
of all living beings. He must have principles arid norms 
to guide him in this aim. Religious experience in thls klnd 
of religion ls the experience of oneness with the AJI. based 
on one's relatedness to the world as it i s grasped with 
thought and with love, Man's aim i n humanlstic religion 
i s to achleve the greatest strength, not the greatest 
powerlessness; virtue i s self-reallsation. notobedience, Falth 
i s certainty of conviction based on one h s experience of 
thought and feeling, not assent to propositions on the credit 
of the proposer. The prevailing mood i s that of joy, while 
the prevailing mood i n authorttarlan religion is that of 
sorrow and o f guilt, 

Inasmuch as humanlstic rellgfons are theistic, God ls 
a symbol of man's own powers which he tries to realise 
in his life, and i s not a symbol of force and dornination t 
havtng power ovcr man". 4 

Surren dering to Allah f s to follow the laws of God whlch 
manifest the Attributes of God. So it is not slavish submission t 
but voluntary and responsible aeceptance of Reality and 
Its Laws, The Qur'an conslders Man to bc the co-worker 
with God h The spiritually awakened person is described 
as WaJJ-AJJah in the Qur + an + The etymological meaning of 
the word 'Wall' is friend' and Wali -Allah" means the Triend 
of God. 1 

Man is God's Vicegerent on Earth 

Through the unlverse and speelally through Man. God 
is expressing the richness of Hls personality. That is why 
Man ls the vicegerent (Kh&Ufa) of God In the unlverse. The 
whole unlverse ls meant to be the servant of Man and Man 
ls subservlent to God in the sense that he has to follow 
the laws of God and thus has to accept his HmJtatkms 
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as a responslble person, but at the same time. he is the 
friend of God and co-worker with God. Of course. in 
comparison with God k he is materiaHy a tlny speck. but 
spirttually. his personal Ity is highly significant in the wider 
life and Wider personahty of God. By becoming one with 
God, Man's personallty becomes stronger and hls capacity 
to gain happiness is enhanced. 

A] -Insan al-Kamil of Ibn 'Arabi and Qalandar of 

Iqbal — the Same 

When Man loses himself i n God (Fana fi-AIlah). actuaily 
he is becoming one with God "s personallty and so he 
becomes a stronger personal! ty by being surcharged by the 
spirit of God. This renevued self is described as eristing 
i n God (Baqi bi- Allah) in sufi Uterature. Such a person is 
ealied a perfect Man (Insan al-Kamll) by Ibn h Arabi {and 
Qalandar by Dr Muhammad lqbal), His theory of Wahdat 
al-Wujvd (unlty of Being) and ai-Insan al-Kamti (Prefect 
Man) had been developed and clarified J n his famous books 
Futuhat al-Makkiyah and 'Fusus al-Hlkairi. The theory of 
perfection of Man was developed by Ibn 'Arab! much before 
i t was done by Rudolf Goechel in 1590. 

Erich Fromm had the followlng to say in his 
FsycfroanaJysfs and Rdigion: "WhtJe i n some cultures like 
that of Egypt the prlests were the 'physicians of the soul\ 
In others such as Greece this function was at least partly 
assumed by philosophers, Socrates, Plato, Arlstotle did not 
claim to speak in the name of any revelation but with the 
authority of reason and of their concern with man's happiness 
and the unfolding of his soul. They were concerned with 
man asan end in himself as the most signiflcant subject- 
matter of inqulry. Their treatlses o n philosophy and ethics 
were at the same time works on psychology. This tradition 
of antiquity was continued in the Renalssance and it is 
very characteristic that the flrst book whieh uses the word 
H psycbologia* in its title has the subtltle Hoc est de perfection 
Hominis fThis i s of the perfection of Man). 1 1 was during 
the Enlightenment that this tradition reached its highest 
point. Out of their belief in man's reason the philosophers 
of the Enlightenment. who were at the same time students 
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of mari 1 s soul, afflrmed man's fndependence from polltical 
shackles as well as from, those of superstitlon and Jgnorance. 
They taught him to abolish those conditions of existence 
whlch requircd the malntenance of illusions, Their 
psychologieal inquiry was rooted in the attempt to dlscover 
the conditions for human happiness. Happiness, they said, 
can be achieved only when mau has aehieved Jnner freedom; 
only the n can he be mentally healthy* Bu t in the last few 
generations the rationailsm o f the Enlightenment has 
undergone drastic change, Drunk with a new material 
prosperlty and success I n master I ng nature t mati no longer 
has considered hlmseif the primary concern of Hfe and of 
theoretical inquiry. Reason as the means for dlscovertng 
the truth and penetrating the surface to the essence of 
phenomena has been rellnquished for intellect as a mere 
Lnstrument to manipulate thlngs and men. Man has ceased 
to believe that the power of reason can establish the validity 
of norms and ideas for human conductf 5 . Agafn Erlch 
Fromm writes i n his book Psychoanalysis and Religion 
about the nature o f religious experience J n the folio wlng 
words. 

"Learning to listen to one's conscience and to reaet to 
Lt does not lead to any smug and lulling "peace of mind' 
or "peace of souT. It leads to peace with one's conscience 
— not a passlve state of bliss and satisfactlon bu t continuous 
sensitivity to our conscience and the readiness to respond 
to it. 

"1 have trfed to show in thls chapter that the 
psychoanalytic cure of the soul aims at helping the patient 
to achieve an attitude which can be called religjous in the 
humanlstic though not I n the authoritarian sense of the 
word. 1 1 seeks to enable hlm to gain the faculty to see 
the truth T t o love t to become free and responsible. and to 
be sensitlve to the volce of his conscience. 

"Beyond the attitude of wonder and of concern there 
is a third element in religjous experience t the one which 
is most clearly exhibited and described by the mystics, lt 
is an attitude of oneness not only i n oneself. not only with 
one's fellow men n but with all llfe and, beyond that. with 
the universe. Some may think that this attitude i s one 
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Iri which the uniqueness and individuallty of the self are 
denied and the experlence of self-weakend. That this i s 
not so constltutes the paradojdcal natur e of this attltude. 
lt comprlses both the sharp and even painful awareness 
of one's self as a separate and unique entlty and the Longing 
to break through the confines of this Individual organisatlon 
and to be one wlth the AJL The religious attltude in this 
sense is slmultaneously the fullestexperience of Indlviduality 
and of Its opposlte; it is not so much a blendlng of the 
two as a polarity from whose tension. religlous experience 
sprlngs. It is an attitude of pride and integrity and at the 
same tim e of a humility which stems from experiencing 
oneself as but a thread in the texture of the universe". 6 

PsychoanaJysis Highllghts the Link betwecn Qur*anic 

Teachtngs and Sufism 

Thus we observe that the modern psychoanalysis founded 
by Slgmund Freud and specfally existenu"al psychoanalysis 
as developed by Erich Fromm has provided the mlssing 
tlnk between the basi c Sufi approach and basic Qur T antc 
teachlng, Iqbal has drawn attention to the same fact of 
individual's spiritual experience in the following words; 

"The climax of religious life T however, Is the discovery 
of the ego as an Individual deeper than his conceptually 
describable habitual selfhood* It is in contact with the Most 
Real that the ego discovers Its uniqueness. its metaphyslcal 
status, and the possibility of impravement in that status. 
Strictly speaking, the experience which leads to this discovery 
is not a conceptually manageable Intellectual fact; it is a 
vital fact, an attltude consequent on an inner biological 
transformatlon which cannot be captured In the net of 
logjcal categories, i t can embody itself only i n a world- 
maklng or world-shaklng act: and In this form. alone the 
content o f this timeless experience can diffuse itself in the 
tlme-movement and make itself effectively visible to the 
eye of hlstory. 

N ln so far as the ultimate nature of Reality is concerned 
nothing i s at stake In the venture of science; In the religlous 
venture the whole career of the ego as an asslmllative 
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personal centre of llfe and experience Is at stake. Conduct: 
which involves a decision of the ultimate fate of the agent 
cannot be based on illusions* A wrong concept misleads 
the understandlng; a wrong deed degrades the wbole mau, 
and may eventually demolish the structure of the human 
ego. The mere concept affects llfe only partially; the deed 
is dynamically related to reality and issues from a generally 
conatant attitude of the whole man towards reality. No 
doubt the deed. i, e,, the contro) of psychological and 
physiological processes with a view to tune up the ego for 
an immediate contact with the ultimate Reality is. and 
cannot but be, Individual In for m and content; yet the deed, 
too, i s liable to be soclallsed when others begin to llve 
througb it with a view to discover for themselves its 
effectlveness as a method of approachlng the Real. The 
evidence of religious experts in all ages and countries is 
that there are potentiai types of consclousness lying close 
to our normal consciousness. If these types of consclousness 
open u p posslblllties of life-giving and knowledge-yielding 
expertenee, the question o f the possibility of religion as 
a form of htgher experience is a perfectly legitimate one 
and demands our serious attention." 7 

Change in Social Institutions Necessary for Psychic 
Development 

The Quran has addressed individuals as well as groups 
of Individuals and has insisted for moral and spiritual 
transformation of Individuals as well as transformatlon of 
economic, polltical, social and familial instltutlons of the 
society. This ls because the natur e of these structures and 
institutions affect the development of the individuals. As 
for example i f there is political dictatorship in the society, 
development of individual personallty is crushed. as there 
is no freedom of speech, no freedom of association and 
political dlssent ls ruthlessly crushed by brute force. At 
the same tlme. If there is wlde-spread poverty, unemployment 
and corruption Jn the soclety. development of individual 
personalities ls hampered, Absolute poverty must be 
abollshed completely and a high level of employment is 
necessary In order to enable the people to taste the fruits 
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of economic devdopment, as without employment one 
cannot share the cake of increaslng national output. The 
same applies to the soclal structure and the family structure. 
Also, there should be wide-spread literacy. Besfdes. large- 
scale public heaJth measures also should be undertaken. 
There should be viable social security system also. Ali thls 
ls consistent wlth a healthy free market, prlvate enterprise, 
competitive economy. 1 1 Implies to be economic democracy. 
Thus politlcal democracy as well as economic democracy 
are required with the full development of the safeguards 
for the respect of the fundamental rights of all the Individuals 
irrespective of their religion, creed, colour, race, communlty 
or sex. All these points become more clear when we take 
Lnto account the exegesls o f the Qur'an as wrltten by 
Maulana Abu T l - Kalam Azad. 

Islam — The Natural Rellgion — Llght Thrown by 
Abu'l - Kalam Azad 

Maulana Abu + 1 - Kalam Azad has explained the nature 
of Religion in very clear terms. He wrltes. "Whenever the 
Qur'an stresses that lt has come only to conftrm the 
prevlous revealed scriptures and not to deny them. and 
calls u pon their followers to believe in the Qur'an also, 
lt does so only to emphasise that Qur T an does not present 
anything antagonistic to their faiths, nor does it aim to 
tur n them away from thelr own faiths, but that In fact 
even alds them to remain staunch to them* It therefore. 
asks in astonlshment: Why then do they declare war 
agafnst the Qur'an or quarrel with it? 

U M"ARTJF AND MUNKAR: For the same reason, the 
Qur'an uses the term m'aruf for good deeds and munkar 
for evil deeds. "Enjoin the m 'aruf and forbtd the munkar" 
(3:17) is the injunction o f the Qur'an. The word m aruf 
is that which ls recognlsed on all h and s as good. Munkar 
means that whlch i s rejected by all human beings. Tne 
Qur'an has used these terms particularly because whatever 
the differences among mankind, there are certain things 
which are recognlsed on all hands to be gocxl. and likewise 
there are certain things which are denled that appellation 
or are not recogntsed as good. For instance. all agree that 
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to speak truth is right and to speak untmth is wrong. 
Ali agree that honesty is a virtue and dishanesty is a vice. 
Ali agree that service to parents, klndltness towards 
neighbours, care of the poor t and aiding o f the oppressed 
are things good in themselves and none holds a difterent 
view abau t them. Ali the religions of tlie world h all moral 
codes, all pmlosophles. all communities, whatever, view 
they may severally hold ln other matters, they all are one 
i n according universal recognitlon to such qualitles. The 
Qur*an states that qualities of this category are the quallties 
which the Din of God or religion enjoins on man + Since 
this attitude i s basic to the revealed religions 1 there has 
been no differenee in respect of it and has. therefore. been 
universally recognised by all revealed religions (as the 
correct one). So the Qur*an says that it enjoins what each 
of them universally accepts as the ilght thlng and prohibits 
all that i s regarded as wrong. In others words t it dlrects 
man to do what i s universally regarded as right. and 
prohibits what is universally regarded as wrong, So it asks: 
*Why then should there be any opposltion to what the 
Qur'an thus preaches?* 

*The Way of God: The Qur'an says that such i s the 
line of conduct prescribed for man by God, a line of conduct 
agreeable to human nature. And the Qur 1 an says there 
shall be no change ln the llnes prescribed by Nature. and 
that i s the right religion or Deen-I Hanif as the Qur'an 
calls f t. the way adopted by the prophet Abraham, [t is 
this very religion which the Qur"an styles as Islam, or the 
path of surrender or confornilty to the laws of Ufe ftxed 
by God", I n the Qur'an. it is clearly stated: 

Tur n steadfasdy to the path of devotion. the way of 
Allah, for which He hath fttted man, There is no altering 
of the way of Allah. That is the right religion; but most 
people know it not. And be ye turned to Him. and fear 
Him and observe prayer, and be not of those who unite 
god s with God t of those who have split u p thelr religion 
and have become sects, where every party rejoices in what 
is their own". (30i29-30). 

"Al -ISLAM : It Is this Islam so continuously delivered 
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throughout the ages which i s the tnie religion or way o(" 
life as fbced by God T says the Quran + Everything else la 
manmade, mere groupisrn. If yon should resolve together 
to folio w the path of devotion to God. of righteous living. 
and turn away from all aberrations thereof, the purpose 
of the Qur*an ls fulfflled/ 3 

Ru s sel J s and Roy + s Views Regarding the Source of 

Moral Values 

Some thlnkers do not accept that spiritual experience 
cari be the source of knowledge about soul. God and life 
after death and other spiritual entities. and they thlnk that 
absolute humanitarian values are simply subjective wtshes 
of human beings though they grant that these absolute 
values are absolutely necessary for the long-term happiness 
and progress and personal ity development of the individuals, 
Bertrand Russell ls one of them. Thougji these wishes of 
human beings are subjective. but they are the free choices 
of rational individuals whieh lead to genuine happiness of 
Man and progress of society, and this free choice on the 
part of human beings, Lmplles the independence and freedom 
of rational and enlightened individuals according to Bertrand 
Russell. M. N, Roy believes in freedom and rational ity of 
Man and derives these values from the btological make up 
of Man and thus tries to provide the scientific and objective 
basis to these values. Erlch Fromm tries to derlve these 
values o f freedom, Independence, justice and rationality 
from the Inherent psychological make u p of Man and 
thereby he tries to provide the objective base to these moral 
values and thus hls approach ls very near to that of the 
religious philosophers llke Dr, Muhammad Iqbal and Maulana 
Abui Kalam Azad. 

In fact. every human belng derives his moral values 
from his spiritual experience and from his phllosophy 
regarding the universe and the place of Man in it and the 
purpose of human life in i t. Every man has got some 
phllosophy — consctous or unconscious, right or wrong. 
We should have the right phllosophy consciousty for our 
happiness and for peace and progress of society. 
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Spiritual Experience — Not Abnormal, but 
Supemormal 

Some thinkers wrongly believe that revelatlon implles 
cerebral or mental dtsorder, If it is mental disorder, it 
implles neurosis or psychosis on the part of the bearer 
of revelatlon, It is agreed in the science of psychoanalysls 
that neurosis and psychosis lead to ineftlciency In work, 
spolllng of relatlons with other human beings and un- 
happiness, irrational fear and disappointment and fallure 
in life, But tf the bearer of revelatlon shows better efllciency 
in work. better relations with other human beings and is 
found to be happy and without fear and disappointmcnt, 
and achieves great successes in llfe. then it has to be 
admitted that the bearer of revelatlon is havlng mental 
experience of a higher and supemormal level One cannot 
deny these other higher levels of psychic experience. Ali 
knowledge is based on experience alongwith the use of 
intellect and then such knowledge is expressed through 
Reason. Thus Reason fe not an alternative to revelatlon, 
but reason without revelatlon or spiritual expertence i s 
mere Intellect and not Reason. So when one talks abau t 
Reason. it implies the backlng of revelatory experience 
behind it and thus Reason finds echo In the Reason of 
other splritually alleviated-wise persons, The dichotomy 
between Reason and Revelation is the result of the wrong 
unders tanding of the nature of Revelation, Reason, Intellect, 
IntelUgence and the fact of experience being the source 
of knowledge. 

Prophet Muhammad — the Most Successful Man 

Michael Hart wrote a book on achlevements of 100 
persons who have impacted mankind the most from the 
point of view of enhancing welfare and transforming the 
lives of the people. Among these 100 persons. he ranks 
Prophet Muhammad fpeace be on him) as number one, 

Draper's Vfews on the Achievements of Prophet 
Muhammad 

Draper in his book Htstory of the IntellectuaJ Development 
ofEurope had said the same thing with the followlng werda: 
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*The founder of Islam has been characterised as *the 
man who* of all men, has exercised the greatest infiuence 
upon the human race.* 9 

"He did not engage in vain-metaphysics, bu t applied 
hirnself to improving the social condition of his people by 
regulations respecting personal cleanllness, sobriety, fasting, 
prayer. Above all other works. he esteemed alms-glvtng and 
charity. With a Hberality to whtch the world had of late 
become a stranger, he admitted the salvatlon of men of 
any form of falth provlded they were vlrtuous* (Drapen 
Jb/d).'° 

M- N. Roy's Reading of the Achlevements of Prophet 
Muhammad. Musllms and Islam 

About the achievements of Prophet Muhammad. Muslfms 
and Islam, M r. M. N. Roy had the followlng to say in his 
book The HistoricaI Role o f /s Jam, 

"Vulgar interpreters of the Islamic history lay stress 
upon its military achievements either to praise or to deprecate 
Its far-reaching revoluuonary significance. If the undoubtedly 
brllliant military conquests of the Saracens were the only 
measure of the historic role of Islam , then It would not 
be a unique histori caJ phenomenon. The depredatJons of 
the barbarians o f Tartar s and Scythians (Goths, Huns, 
Vandals, Avars. Mongols etcj approjrimated . i f not equalled 
or exeelled their military accomplishments. Bu t there is 
a vast difference between the tldal waves that occasionally 
rolled West T South and East T from the border land of Europe 
and Asia, and the Arabic eruption of religious frenzy. Like 
tidal waves the former rolled on In thelr cataclysmic greatness 
only to subslde, sooner or later, having distributed death 
and destruction, far and wide, The latter on the contrary, 
was an ablding historical phenomenon. which ushered in 
a brllliant chapter of the cultural annals of mankind, 
Destruction was only a subsidiary part of Its mlsslon. It 
pulled down the played-out old t to construct a necessary 
new. It demolished the holy ediflces of the Caesars and 
the Chosroes, only to rescue from their impending min 
the accumulated treasures of human knowledge, to preserve 
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and multiply them for the beneflt of the posterity. 

The prodtglous feats of the Saracen horsemen are not 
the only distinctive feature of Islam. They slmply captlvate 
our attentlon which must marvel at them. and impel us 
to search out and admire the causes of such a tremendously 
dynamic historical phenomenon* Tne miracuJous per- 
formance of the 'Army of God' usually dazzles the vislon 
and the more magnlficent achlevements of the Islamic 
revolution are seldom known to the average student of 
history, even if he be a follower of Muhammad. Yet. the 
martial victories of the folio wers of the Arablan Prophet 
were bu t the prelude to a more magnificent and lasting 
performance in the social and cultural fields. They only 
created the condltions for political unlty, which opened u p 
an era of economie prosperity and spiritual progress. The 
stupendous rulns of the Roman and Persian Empires had 
to be cleared away so that a new social order could rlse 
with new Ideas and new ideals. The dark superstition of 
the Magian mysticism and the corrupt atrnosphere of the 
Greek Church vitlated the spiritual life of the subjects of 
the decrepit Persian and Byzantine Empires rendering all 
moral and intellectual progress Jmposslble. The severe 
monotheism of Muhammad wielded the formidable sclmltar 
of the Saracens not only to destroy the profane idola try 
of the Arablan trlbes; It also proved to be the Invincible 
lnstrument of history for freeing a considerable sectlon of 
mankind from the eternal evil spirit of Zoroaster as well 
as from degenerate Christianity glven to the superstition 
of miracle-mongerlng, to the deadly disease of monasticisrn 
and to the Idolatrous worshlp of Salnts. The amazlng 
achlevements of Saracen arms only prove that they were 
wielded at the servfce of history — for the progress of 
humanlty. 

The rich spiritual legacy of the glorlous civillsation of 
ancient Greece was almost buried under the dreary ruins 
of the Roman Empire. and lost In the darkness of Christjan 
superstition, The grand mlssion of rescuing the invaluable 
patrtmony, which eventually enabled the peoples of Europe 
to emerge from the depressing gloom of the holy mlddle- 
ages t and buttd the marvellous monument of modern 
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clvillsation. belonged to the Saracen arms, and to the socio- 
politfcal stnicture erected on the basis of Islamic Monotheism. 
The sword of Islam, wielded ostenslbly at the seivice of 
God, actually contrlbuted t o the victory of a new soclal 
force — the blossoming of a new lntellectual Hfe — which 
eventually dug the grave of all rellgions and faiths* 

"Islam rose rather as a political movement than a 
rellgjon ln the strictest sense of the word. In the inltlal 
stages of its history, i t was essentlally a cal) for the unity 
of the nomadic tribes inhabiting the Arabian Desert. U pon 
its speedy realisation, the politjc-religious unitarian doctrtne 
became the flag under which the Asiatic and African provinces 
of the Roman Emplre survivcd the dfssohition of the antique 
soclal order. The prevlous revolt had miscarried ltself. 
Christianity had lost its original revolutionary fervour 
becomlng, on the one hand, the Jdeology of social dissolutlon 
[Monasticism] and a prop for the decaytng Emplre. on the 
other. Bu t the soclal crisis contmued, aggravated by the 
degeneration of Chrlstianity. The message of hope and 
salvation came from the Caravan traders of Arabia who 
had stood outslde the corruptlng atmosphere of the 
decomposed Roman world, and prospered by thelr 
advantageous posiuon. The 'Revolt of Islam' saved h u mani ty. 

Thelr fanatlcism was softened by generosity and sound 
common sense. Their ambltion was remarkably free from 
selftshness. Godllness, for them. was not a veil for greedlness. 

"Everywhere, the Saracen invaders were welcome as 
deliverers by peoples oppressed. tyrannised and tormented 
by Byzantine corruptton, Persian despotism and Christian 
superstitton, Fanatically faithfull to the revoluUonary 
teachlngs of the PropheU and obedlently acting accordJng 
to the noble. wise and eminently practicaJ injunctkms of 
the Khalif, the Saracen Invaders easily enlfsted the sympathy 
and support of the peoples they conquered. No Invader can 
establish an abldlng domlnatlon over conquered peoples, 
except wlth their actfve support or tacit toleration. 

"I t is gross misreading of history to confound Islam with 
militeris m, Muhammad was the Prophet not of the Saracen 
warrtors. but of the Arab merchants. The very name with 
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which he baptlsed his creed contradicts the current notion 
about its aim* Etymologically. Islam means to make peace. 
or the maklng of peace; to make peace wlth God by doing 
homage to his Oneness. repudlatlng the fraudulent divlnlty 
of Ldols whlch had usurped His sole claim to the devotion 
of mau; and to make peace on earth through the union 
of the Arabian tribes. The peace on earth was of immediate 
importance, and greater consequence. The temporaJ interest 
of the ArabLan merchants required it. for, trade thrives 
better under peaceful condittons, Since decayed States and 
degenerated religlons bred the germs of contlnued wars 
and perennial revolts, their destruction was a condition 
for peace. The creed of Muhammad made peace at home. 
and the martial valour of the Saracens conferred the same 
blessing on the peoples inhabiting the vast territories from 
Samarcand to Spain, 

"As soon as a country came under the domination of 
the Arabs. its economtc life was qulckened by the 
encouragement of Industry and agriculture. The spirit and 
interest of the Arab traders determlned and directed the 
policy of the Islamtc State, ln the Roman world as well 
as Jn all the other lands of antique clvilisatlon, the ruling 
classes detested all producuve labour. looked down upon 
trade and industry* War and worship were their noble 
professions. Wlth the Arabs. i t was different. Nomadic life 
tn a desert had taught them to appreciate labour as the 
souree of freedom. With them. trade was an honourable 
as well as a lucrative occupation of the free man. Thus, 
the [slamlc State was based upon social relations entirely 
different frorn those of the old. Religfon extolled industry> 
and encouraged a normal indulgencc of nature. Trade was 
free, and as noble a profession as state crafts war. letter 
and science, The Khalifs of Baghdad were not only great 
traders; the earlier ones learned. and actually practised 
some craft to purchase their personal necessittes wlth the 
proceeds of manual labour, Most of the great Arab 
philosophers and scholars came from opulent trading 
families. The culture and reflnement of the courts of Bokhara 
and Samarcand. the munificence of the Fatemite rulers 
of Africa and the splendour of the Sultan s of Andalusia 



The Science o/ Psyehoanaly&is, Sufism and telam 125 

were equally produced.rather by the profits of prosperous 
trade than by taxes exorted by despoUc measures. 

"The laws of Koran revolutionised soclal relations. 
Increased production, the result of this revolution. quickened 
trade which ushered in an era of cosmopolitanlsm and 
spiritual upllft Trade broadens the vision of man, Visiting 
distant lands, getting used to the sight of strange customs, 
mixing wlth peoples of diverse races. the trader frees 
himself from the prejudices and limitatlons bom of the 
local condltlons of his natlve land. He develops the capacitles 
of toleration. sympathy and understanding for the hablts. 
vlews and faiths of otbers. Observation and inquisitlveness, 
whlch guide his voyage o n the unknown sea. or direct his 
steps in lands. kill in him the comfort of credulity. The 
growth of criticaJ faculty places him a t the gate of knowledge. 
The essence of his occupation teaches the trader to think 
in abstraction, H e is not interested in his merchandise as 
such> His mind is occupied with the Idea of profit* It is 
all the same to him whether his camels or ships are ladden 
with wool or cor n or splces. He is concerned with something 
which is neither these nor other concrete things he handles. 
These are slmply the means to attain his end — to make 
profit whlch is a category abstracted from the concrete 
commodity he buys or selis. H e appreciates things, not 
Jn their Intrinsic value, but accordlng to their capacity to 
produce profit. 

Toleration for strange things, the attempt to understand 
them, freedom from prejudice. faculty o f observation, ability 
to think In abstract — all these qualftles acquired by the 
trader, thanks to the nature of his occupation, go into the 
maklng of a philosophical outlook. Having seen dlfferent 
peoples chertsh diverse forms of superstitions as divine 
wisdom t practlse equally absurd r I tes and r i tual s or 
expressingdevotion. extol prejudices to the digniry of eternal 
trutb, the cosmopoUtan mind of the travelled traders 
indulgentiy smlles upon the credulity of all, deplores their 
depravity equally, and respects the common element of fajth 
beneath the superflcial diverslties of theologicai dogmas 
and ibrms of worshlp. 
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*The main arteries of International trade of the medteval 
world ran through the countries whlch embraced Islam and 
were united i n the Saracen Empire, The northern routes 
of trade with China, which passed through Constantinople 
to Italy and other countries of Western Europe, had become 
extremely rlsky owing to the Scythlan inroads and the 
rutnous fiscal policy o f the Byzantine Empire* After their 
conquest of Syria + Mesopotamia. Persla and the terrltorles 
acro33 the Oxus, the Arabs captured the Chinese trade 
and diverted i t to pass through their domain of North Africa 
and Spain, ultimately to reach the markets of Western 
Europe. During the eighth to the eleventh centurles. 
practically the entlre trade between India and China T on 
the one hand. and Europe. on the other. was done by the 
Arabs. Thousands of traders travelled wlth their Caravans, 
loaded wlth prectous cargoes, from the remote frontlers 
of China and India all the way to Morocco and Spaia They 
were not persecuted or detested as their kind had been 
in all the countries of antique civilisatlon with the honpurable 
exception of Greece. I n the Empire of the Saracens. they 
belonged to the rullng class. Consequently. the learning 
and culture, that thrived so luxuriantly owing to the 
prosperity of the Saracen Empire. bore the stamp of their 
native broad-mlndedness h cosmopolitanlsm and incredulity. 
Under the leadership of a martial aristocracy and jealous 
priesthood, human ideology, takes the form o f dogmatic 
faith for misty mysticism. Fhilosophy — the search fcr a 
rational explanatfon of the Universe originates In a society 
ruled by an aristocracy engaged i n trade, The city-states 
of the lonian Greeks were, therefore» the blrth-places of 
philosophy. 

"Islam was a necessary product of history, an instrument 
of human progress. 1 1 rose as the ideology of a new social 
relation whlch , in its turn, revolutlonised the mind of man. 
But just as i t had subverted and repSaced older cu)tures + 
decayed in course o f tlme. Islam, in its turn, was aiso 
overstepped by further soclal developments, and con- 
sequently had to hand over its spiritual leadership to other 
agencies born out of newer condltions. But it contributed 
to the forging of new ideological Instruments which brought 
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about the subsequent social revolutton* The Instruments 
were experimental science and rationalist philosophy. )t 
stands to the crerfit of Islamtc culture to have been 
instrumental in the promotion of the ideology of a new 
social revolution* 

"Capitalist mode of production rescued Europe from the 
chaos of medteval barbarism. 1 1 fought and in the long 
run vanquished Christian theology and the spiritual 
monopoly of the Catholic Church wlth the potent weapon 
of rationalist phllosophy. This weapon, invented by the 
ancient sages of Greece came to the possession of the 
founders of modern civilisation through the Arab senalar s 
who had not only preserved the precious pauimony, bu t 
added to it handsomely. The historlc battle, begun by the 
nomad s of the Arabian desert T under the rellgtous flag of 
Islam, was fought step by step through a thousand years 
on fields scattered over the three continents, to be won 
finally tn Europe under the profane Standard of the eighteenth 
century Enlightenment and Bourgeols Revolutton" 11 . 

The great effectiveness of Islam, Prophet Muhammad 
and Muslims on the individual llves and the soclal life in 
the larger part of the world in the past and In the present. 
for the better, shows that revelatJon Is a hlgher form of 
psychfc expertence which enhances Man's effictency in 
work, improves his relations with other human beings and 
brings about the integration of all levels of psychic experience 
of man and gjves him high moral values which make him 
happy and prosporous and he becomes instrumental for 
the improvement of the lives o f others around him. Therefore 
in thls world which J s full of destructive weapon s and of 
individuals with diseased minds, the message o f Islam has 
got great relevance and should be given serious thought, 
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Difference between Din 
and Shari'ah 



Two Basic Points of the Message of the Qur'an 

Maulana Abu*l - Kalam Azad. in his exegesis (Tafsir) 
of Qur h an, specially in that of the flrst chapter ("Surah 
Fatiha\ whlch glves the essence of the teachings of the 
Quran) has highlighted two basic points of the message 
of the Qur'an as revealed to Prophet Muhammad (peace 
be on htm]. 

1. One is that Muhammad has not come with any new 
message, but wlth the same message as brought by prophets 
Adam, Noah. Abraham. Jacob. Ishmael, Joseph. Moses T 
Solomon, Davtd T Jesus and other prophets sent in all other 
parts of the world. though names of some prophets are 
mentloned in the Qur'an and some names are not mentloned 
in the Qur ¥ an as the Qur*an Itself points out. 1 But the 
message of all the prophets was the same T Le + belief in 
One God and doing of good (Ma*ruf) deeds and remaining 
away from bad (Munkar) deeds and this is the Din (Religion) 
and it is the straight path (Sirat al-Mustaqim) accordmg 
to the Qur*an. 

2. The second is that every human being is bom on 
the nature (fitrat) of God a and God has breathed from His 
spirit Into every human being and so every human being 
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— mari and woman — has got the natural capacity to know 
Ma'ruf (good) deeds and Munkar [had) deeds and the 
function of the prophet is to remind the human beings 
of this Lnner Islam Jmplanted in every human being. I f a 
person does M'aruf deeds. the prophet is Bashir i>e> the 
gjver of glad tldlngs and If a person does bad deeds, the 
prophet is Wazir, i. e. a warner for the evii-doers that bad 
consequences will follow of their misdeeds. 

ComTnonness of Deen and Uncommonness of Sharia 

Thus Abui - Kalam Azad has highlighted the non- 
authoritarian approach of the Qur'an- The commonness 
of the messages of aH prophets and its echo In every human 
heart consists only of Dtn [Religion) which is bellef in one 
God and dotng of good (Ma'ruf) deeds and remaining away 
from bad (Munkar) deeds which is the stralght Path (Sirat 
al-Mustaqim) as depicted in the Qur'an. Now this 
commonness of the message does not He in Sharias* because 
the Sharlas of dlfferent prophets were difTerent and even 
the Sharias of the dlfferent sects of islam also are dlfferent 
from one anotber. Religfon should be defined as Deen and 
not as Shari'as, because there will be differences of opinLon 
regarding the dif ferent provjsions of Sharia while there 
cannot be any difference regarding Deen, as it contains 
only general principles of Religion which are universally 
accepted by all human beings. as all human beings are 
bom on the nature of God and God has breathed from 
His spirit into every human being, 

Sharia of Shi'as is difTerent from that of Sunnis and 
there are dif ferent schools of thought among Sunni brethren 
as regards Sharia as there are among Shia brethren. There 
are 72 and more sects among Muslims and every sect has 
got its own views regarding the provtsions of Sharfa, So 
the dlfferent sects of Muslims cannot be united on the basis 
of Shari'a, as they are dif ferent from one another and 
likewlse good Muslims and good non-Muslims also cannot 
be united for the common lofty purposes on the basis of 
Sharia. All the sects of Muslims and all good people 
belonging to dlfferent communities can be united for dotng 
good (Ma 'ruO deeds only on the basis of Diri [Religlon) which 
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Ia common to all sects of Muslim s and all religions of the 
world (n their original and purer forms* So. Sharfa has 
been changing and should eontinue to change tf Din (Religion) 
is to remain alive. If Sharia does not change wlth the 
passage of time, then the Dtn becomes llfeless. So, Ijtehad 
based on Dln has got a very constmctive and histori cal 
role to play as regards the reconstructlon of Sharia. 

Mualana Azad's Views on the Nature of Dln and 
Sharia 

Let u s ponder over the thoughts and interpretations 
as done by Maulana Azad. Maulana Azad has correctly 
pointed out that the Qur T an has laid emphasis on the 
dtfference between Din and Shari'a T Din is eter nal while 
Shari'a has been changing. Din Ls the baslc structure, 
Sharia i s superstructure. I f Shari'a does not change 
alongwlth the change of time and space, Din cannot be 
maJntaJned in its pristine purity. ln the Qur'an h it is sald: 
"We have made for every community different Shari'as 
[different ways of worship and different social laws) and 
if God would have desired. H e would have made all 
communlties one single community. bu t God wants to test 
you through what He has give n to you (so do not quarrel 
on these Issues, because they are not baslc), but compete 
with one another ln doing good deeds [because that is the 
baslc thing and that i s the right rellgion)/ 3 [38:5) 

In the Quran, it i s also stated "Goodness does not lie 
i n whether you tur n you r face (during prayers) towards 
the East or towards the West but goodness Hes in persons 
who belleve ln God and life after death and the Day of 
Judgment and in angds, in the Books, ln praphets and 
[and as a result of belief and as a proof of it) give alms 
to the relatlves. to the orphans. to the poor and needy 
people and to the way-farers and to the beggars and use 
money for freeing the slaves and do prayers and give zakat 
(charity as a fbred portion of income and wealth) and fulfll 
the promlse and ablde by it once they give promlse and 
they are patient in all circumstances of adversity and 
hardshipp they [such persons) are really truthful persons 
and really they are abstainers from sin and evir 4 (177;2), 
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The Qur + an uses the word s *5bara* and *Minhaf whlch 
mean the way or ways* l*e. soclal laws and lt uses the 
word JVusk whlch means the ways of worship. Sometimes, 
the word "Shari'a* includes the meaning of 'Nusk' also* 

In the Qur'an, lt is said, "10 Prophetlj We have made 
for every community a way of worship on whlch they tread 
along. So people should not quarrel with you on this issue, 
(The main thJng Is that) (you) caJl all the people towards 
one God and deflnitely you are on the rlght path of 
guidance. 1 * 5 (67:22) 

These verses clearly reveal the baslc approach of the 
Qur*an regarding the meaning or religion (Dini and also 
Lts attitude towards Shari'a and Nusk. Religion i s eternal 
and is the same for every community slnce the days of 
Adam, and social laws and ways of worship for different 
communities have been different due to difference in their 
times and regions and differences in their psychic maturity, 
Due to change and difference in external cireumstances 
and on account of the difference in their mental and 
cultural levels, different Shari'a and Nusk (different soclal 
laws and different ways of worship) were required for the 
expressJon of the same common Din {Religion). The quarrels 
between different communities arose on the lssue of Sharfa 
and Nusk + i. e. on sodal laws (which include econornJc and 
political laws and systems also) and ways of worship and 
not on the issue of Din (Religion) which i s universal and 
common. 

But what is Din L e. what is Religion? According to the 
Qur*an, Religion lmplles faith tn one God and doing of good 
deeds and avoiding of bad deeds, But what are good deeds 
and what are bad deeds according to the Qur*an and what 
is meant by faith ln God according to it? Describlng the 
behaviour of the Prophet and good people, the Qur T an points 
out that they exhort people for doing 'Ma*ruf deeds and 
to abstain from doing "Munkar* deeds. The word "MaYaf 
in Arablc language, means universally known and accepted 
as good deeds by all people of different elimes and culture. 
deeds Hke helplng poor and needy people, speaking truth. 
earning honest living. spreadlng of true knowledge ete, 
and 'Munkar* deeds are those deeds which are rejected as 
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bad deeds universally by aJl the people of all times like 
harmlng other people, kllllng an Innocent person, cheatlng 
somebody, dlshonest lMng. tclllnguntruth. creaiJng mischief 
in the society, etc, 

That is why in the Qur"an, Prophet is asked "to ekhort 
(people) to do Afa'ruf deeds and reject Munkar deeda" 6 . 
(17:31) 

Now what is the reason that ail human beings agree 
on certain deeds to be good deeds and certain deeds to 
be bad deeds? According to the Qur T an. the reason is that 
every human being is created on the Nature (Fttrat) of God, 
as it ts pointed out in Qur T an P '(You) Tur n your face towards 
the real Rellglon whlch is the Nature of God on which every 
human being is created. There Is no change in the creation 
of God, This is the straight and right reltgion. but many 
of the people do not understand* 7 . 132: 30) 

In the Qur'an. \t is also sald, The spirit of God is 
breathed into every human being/ 5 

So every human being has been gjven the inherent 
capacity to understand basic truth and so he or she knows 
what is universally true and good and what Is universally 
false and bad. So the Religion is there in the heart (or 
mlnd) of every human being< Hence the Prophet from God 
has been described in the Qur*an as Bashir (giver of good 
tldlngs) and also as Nazir (warner to the doers of bad, i. e. 
"Munkar 7 deeds) for the people, That is t if you do Ma'ruf 
(good) deeds, he is Basheer (giver of good tfdings) and i f 
you do Munkar (bad) deeds. he is Nazir (Warner for the 
doer of bad deeds). 

(t has been the weakness of every community that it 
makes its prophet, God, So to avoid thls pitfall the Quran 
took special care and described Muhammad (peace be on 
htm) as merely the devotee CAbdi of and the messenger 
(Rasooty from God so that people do not put Muhammad 
on par with God or ascribe any divine element in him and 
associate partnershlp of Muhammad with God thus 
commlttlng the sin of Shirk as Christian brethren and 
Hindu brethren have done regarding their own prophets. 
So the Muslim KaJimaK the uttering of which enables a 
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person to enter into the fold of Islam [if he so deslres) 
i s that "There is no god but one God and Muhammad is 
(only) the messenger of God". ln this Kaltmah, the second 
part regarding the messengership of Muhammad (peace be 
on him) is merely supportive of the flrst part that there 
is no god, but one God. because Islam was there before 
Muhammad also. before Jesus Christ and before Moses 
and before Buddha and Socrates also. It is the same 
straight path (Serat al-Mustqtm. A}-Din-al-Qayyim. Din aJ- 
Hanif) consisting of faith i n one God and doing of good 
(Maruf) deeds and avoiding of bad (Munkar) deeds which 
was emphasised by Abraham [peace be on him) also. Of 
course the prophet guided and moulded the character of 
the people on the rjght lines ln the most successful way. 
But he J s MakhJug (creatlon) and not the Khallq (Creator). 
Only God i s the Creator and He is unique and nobody 
Is like HIm. He Is the deflnition of Hlmeself. 9 

So. it is for the embodiment of the universal principles 
of Din that one has to strive for ln the society, 

Emphasis on the application of Shari'a in the social 
field wtll create dlvislons among Muslims. as different 
Muslim sects have got different Sharfas. 

Muhammad Ali Jin nah" s Views on the Application 
of Shari'a by the state in the Society 

Muhammad AjI Jtnnah. the creator of Pakistan, warited 
Pakistan to be a secular democratic state and that is why 
he talked about the general principles of Islam, namely 
freedom t social justice, equity T brotberhood ete* whenever 
he referred to Islam, Before the creation of Pakistan, in 
hls interview wlth Doon Campbell, Reuter's correspondent 
in New Delhi. India m 1946, Jinnah sald: * 

Tbe new State (Pakistan) would be a modern democratic 
state wlth soverelgniy restlng in the people and the members 
of the new natlon 1 having equal rights of citisenship 
regardless of thelr rellglon T caste or creed", 

In his famous speech that he delivered as the President 
of the Constltuent Assembly on llth August 1947. he said 
in very elear words: 
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"Ali the same ln this dlvlsion (partition of India), it was 
Jmposslble to avoid the questlon of minorities, being in one 
dominion or the other That was unavoidable. There was 
no solution. Now what shall we do? lf you wan t to make 
this great state of Pakistan happy and prosperous, we 
should wholly and solely concentrate on the well -being of 
the people and especially of masses and the poor. lf you 
will work in co-operation forgetting the past, burying the 
hatchet, you are bound to succeed. If you change you r 
past and work in a spirit that everyone of you ¥ no matter 
to what sect he belongs. no matter what relations he had 
with you Ln the past, no matter what Is his colour. caste 
or creed, he is first. second and last a citisen of this State 
with equal rights, piivileges and obligations. there will be 
no end to the progress you will make. 

"I cannot emphaslse Jt too much. We should begin to 
work in that spirit and in course of time atl these angularities 
of the majority communlty — the Hindu community and 
the Muslim communlty — because even as regards Muslims, 
you have Pathans, Pun] abis, Shias t Sunnis and so on. 
among the Hindu s you have Brahmans, Vaishnavites. 
Kshatris, also Bengalis* Madrasis, and so on — will vanjsh. 
Indeed, lf you ask me this has been the biggest hindrance 
ln the way of India to attain Its freedom and Jndependence. 
Bu t for this we would have been free people long ago + No 
power can hold another natlon, and especially a nation 
of 400 milllon souls in subjection; nobody could have 
conquered you t and even lf It had happened. nobody could 
have its hold on you for any length of time but for this. 
fApplause}, Therefore. we must learn a lesson from this. 
You are free T you are free to go to you r temples, you are 
free to go to you r mosques T to any other place of worship 
in this State of Pakistan. You may belong to any religlon 
or caste or creed — that has nothing to do with the business 
of the State fHear, hear/„ + 

"We are start Ing i n the days when there is no 
discriminatlon. no dlstinction between one community and 
another, nq disciimination between one caste or creed or 
another We are starting with this fundamental principle 



1 36 tekmic Ph ilosophy of Reiigion 

that we are all citfsens and equal cltlzens of one State 
\Loud Applause]. 

*Now I think you should keep that in front of us as 
our ideal and you wlll flnd in course of Ume t Hindu* would 
cease to be Hindus and Muslims would cease to be Mu&Hms» 
not in the religlous sense. because that is the personal 
faith ofeach individual bu t Ln the political sense as citizens 
of the State". 

In his broadcast to the United States in 1948 t Jinnah 
said: H I do not know what the ultlmate form of the 
Constitution is golng to be. bu t 1 am sure, it will be of 
a democratic type embodying the essentlaJ prlnclptes of 
Islam. Today , they are as applicable ln actual life as they 
were 1300 years ago + Islam and its idealism have taught 
u s democracy. It has taught eojuity, Justice and fair play 
to every body. We are the inherltors of these glorlous 
traditions and are fully alive to our responsibllities". 10 

Dr. Afzal lqbal. in hls book Islamisation o f Pakistan 
published from Delhi in 1934, has written that sorne people. 
influenced by the L/Ien*a who were dlspleased wtth thts 
speech of Jinnah. met Jinnah and rcquested him to tntroduce 
Sharfa in Pakistan. But Jinnah retorted with the following 
words: 

"Whose Shari'a? Hanafi s? Shaf Vs? Hanbalfs? Maliki's? 
or Jaffertas? 1 do not want to get involved, The morcient 
1 enter thls field, the Ulema will take over. for they clalm 
to be experts and I certainly don't prefer to handover the 
field to them. I am aware of their critieism but 1 dont 
propose to fail into their trap." 11 

So, Muhammad Ali Jinnah demanded Pakistan not on 
rellglous grounds but on economic. political and soclal 
grounds. He demanded partition as Dn B + R Ambedkar 
demanded separate electorates and Reservation for the 
Dallts (untouchables) . Adlvasis [tribal people) and other 
backward classes including religjous minorities, i, e, all 
originaJ inhabitants of India (Mul Nivasis}. 

Pravez Musharrafs Approaeh 

The present presiden t of Pakistan. Parvez Musharraf, 
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who possesses the sharpness of the intellect of Muhammad 
Ali Jinnah and the wlsdom of Dr Muhammad IqbaJ has 
been following the llne drawn by Jinnah and Dr. Iqbal, 
and the people and uJema of Pakistan should support hlm 
ln fightlng the cult of pointiess vtoience. 

IqbaJ's and Shah Wallullah's Views on the Role of 
SAarTa and Dln 

Dr. Muhammad Iqbal also ln hls famous book 
Reconstmction o f Rettgious Thought in Islam, has 
emphasised the necessity of change ln Sftarfa wlth the 
change of time and space though Din (Rellglon) remaining 
the same. He wrote: 

41 Our modern Ulema do not see t that the ultimate fate 
of a people does not depend so much on organlsation as 
on the worth and power of individual men. In an over- 
organ Jsed soelety, the individual ls altogether erushed out 
of ejdstence* He gains the whole wealth of sociaJ thought 
around him and loses his own souL Thus a false reverence 
For past history and its artiftclal resurreetion constitute 
no remedy for a people s decay. The verdict of history 1 , 
as a modern writer has happlly put it, 'ls that worn out 
ideas have never rlsen to power among a people who have 
worn them out\ The only effectlve power therefore. that 
counteracts the forees of decay in a people i s the rearing 
of self-concentrated individual s, Such Indivlduals alone 
reveal the depth of life. They disclose new Standard s ln 
the light of which we hegin to see that our environment 
ls not wholly invlolable and requlres revislon. The tendeney 
to over- organlsation by a false reverence of the past as 
manifested in the leglsts of Islam ln the thlrteenth century 
and tater. was contrary to the lnner lmpulse of Islam. 

"For our present purposes. however, we must dlstlngulsh 
traditions of a purety legal import from those which are 
of a non-legal charaeter. Wlth regard to the former. there 
arises a very lmportant question as to how far they embody 
the pre-Islamic usages of Arabia which were ln some cases 
left intaet, and in others modified by the Prophet, It i& 
difficult to make this dlscovery. for our eariy writers do 
not always refer to pre-islamic usages. Nor Zs i t possible 
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to dlscover that the usages. left Intact by express or tacit 
approval of the prophet, were Intended to be universal in 
their application. Shah Waliullah has a vety illumlnating 
discussion on the point. I reproduce here the substance 
of his view. 

The prophetic method of teaching. accordlng to Shah 
Waliullah. is that, generally speaking. the law revealed by 
a prophet takes especia) notice of the habits, ways, and 
pecullarJtfes of the people to whora he is speciflcally sent* 
The prophet who aims at all embracing principles k however. 
can neither reveal difTerent principles for different peopies, 
nor leaves them to work out their own rules of conduct. 
Hls method ts to traln one particular people, and to use 
them as a nucleus for the buildlng up of a universal 
Stan 'a L In doing so he inunciates the principles underlying 
the soclal life of all manklnd. and applles them to concrete 
cases i n the light of the specific habits of the people 
Lmmedlately before hfm. The Shari'at values (Ahkam) 
resulting from this application (e + £ + , rules relating to penalties 
for crimes) are i n a scnse specific to that people; and since 
their observance is not an end In itself. they cannot be 
strtctly enforced in the case of future generations. It was 
perhaps in view of this that Abu Hanifa, who had a keen 
insight into the universal character of Islam, made practlcally 
nouse o f these traditions ^ The fact that he tntroduced the 
principle of Istthsa.n t i.e. t juristic preference, which 
necessitates a careful study of actual conduions in legai 
thinking. throws further Ught o n the motives whlch 
determined his attitude towards this source of Mohammedan 
Law, lt is said that Abu Hanifa made no use of traditions 
because the re were no regular collections In his days. In 
the first place, i t i s not true to say that there were no 
collections in his days t as the collections of Abdul Malik 
and Zuhrl were made not less than thirty years before tbe 
death of Abu Hanifa. But even if we suppose that these 
collections never reached him. or that they dld not contain 
traditions of a legal import Abu Hanifa, Hke Malik and 
Ahmad ibn Hari bal afLer him. could have easlly made his 
own collection i f he had deemed such a thing necessary. 
On the whole. then, the attitude of Abu Hanifa towards 
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the traditlons of a purely legal import is to my mind 
perfectly sound; and if modern liberalism considers it safer 
not to make any indiscriminate use of them as a source 
of law, it wlU be only followlng one of the greatest exponents 
of Mohammedan Law in Sunni Islam. It is. however. 
Impossible to deny the fact that the traditlonlsts. by insistlng 
on the value of the concrete case as against the tendency 
to abstract thinking ln law t have done the greatest service 
to the Law of Islam, And a further intel ligent study of the 
literature of traditlons. If used as indicative of the spirit 
in which the Prophet himself interpreted his Revelation. 
may still be of great help in understanding the llfe- value 
of the legal principles enunciated i n the Qur T an + A complete 
grasp of their llfe -value alone can equip u s in our endeavour 
to re-interpret the foundational principles. 

"The transfer of the power of Ijtihad from individual 
representatlves of schools to a Muslim legJslative assembly 
which, i n view of the growth of opposing sects. i s the only 
possible form Ijma can take ln modern tlmes, wlll secure 
contributions to legal discussion from laymen who happen 
to possess a keen insight into aflairs* ln this way alone T 
we can stir Into activity the dormant spirit of life in our 
legal system. and gjve it ari evolutionary shape as i t was 
permitted even i n the lifetime of the Holy Prophet. The 
closing of the door of Ijtihad is pure flction suggested partly 
by the crystallisation of legat thought i n Islam, and partly 
by that intellectual laziness which, especially i n the perlod 
of spiritual decay t turns great thinkers into fdols, i f some 
of the later doctors have upheld this fictlcn. modern Islam 
is not bound by this voluntary surrender of intellectual 
independence, Al-Sarakhsl wrlUng in the tenth centuiry of 
the Hijra rightly observes: "lf the upholders of this fiction 
mean that the previous writers had more facillties, while 
the later writers had more difficulties in their way T it is 
nonsense; for it does not require much understandlng to 
see that Ijtihad for later doctors i s easler than for the earlier 
doctors. Indeed the commentaiies on the Qur'an and Sunnah 
have been compiled and multipHed to such an extent that 
the Mujtahid of today has more material for interpretatlon 
than he needs* 
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"Humanity needs three things today. a spiritual 
interpretation of the universe, spiritual emancipation o f the 
Individual and baslc prlnclples of a universal Impori dlrectlng 
the evolutlon of human society on a spiritual basis. 

"Let the Muslim o f today apprectate his position, 
reconstruct hls soclal llfe ln the Hght of ultlmate prlnclples, 
and evolve, out of the hitherto partlally revealed purpose 
of Islam < that spiritual democracy whlch Is the ultlmate 
aim of Islam." 11 
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Some Important Concepts, 

Terminologies and Theories 

in Islam 



Here we would llke to discuss the meanlng of certain 
important Terminologies and Concepts as used in the 
Quran and the implied theories thereof. Let us discuss 
them one by one. 

Law of Requltal 

Just as there are different laws working iri Nature. In 
the same way, there is the law of human actions also. 
This law of human action and its recompense may be 
termed as the Law of RequittaL lf a person does good deeds 
o f helping other human belngs or does them with an honest 
sense of duty and for the pleasure of God i. e. doing them 
as effcrts to fulfH the absolute moral or spiritual values 
which rellect the quahties (Sifat) of God, then he or she 
ls surly to get a good reward. This i s because his personality 
(Khudi) is in the maklng and good deeds with good intentions 
help a person to participate in the wider life of God and 
thereby he or she oecomes one with God T and this meettng 
with God, strengthens his personality (his Ego Ln the 
healthy sense) which again increases his capacity to get 
happiness even from simple things of life. This is the 
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begjnning of Paradise (Jannat) for him + Nfyyat or purpose 
is Lmportant, because when Lt Is lofty and a person tries 
through his good deeds, to put the qualltles of mercy 
(Kamna or love) of God [as God ia Rabb — and Provlder, 
Rahman and Rahim — Merciful and Compassionate) into 
action. there is a healthy effect on bis personality and lt 
gets strengthened. 

A Muslim and a Momin 

A Muslim can be a Munafiq also and every non- Muslim 
is not necessarily a Kafir, he can be an unconscious Momin 
[a person having faith) also and the Quran guarantees 
paradise to Momins and not only to Musllms. 

There i s iman bi'J- Lisan [faith by tongue. i. e. uttering 
and expressing belief i n the logos (Rahmah) that there i s 
no god bu t one God and Muhammad is (onlyj the messenger 
o f God T Iman bt'l-Qalb (faith in the heart) and f mari biJ- 
AmaJ (faith expressed through doing of good deeds and 
remalnlng away from bad deeds). It Is possible that a 
Muslim may stop with faith with the tongue and he may 
not have faith i n his heart and therefore he may be also 
devoid of faith i n his actions, Thus U i s possible that a 
Muslim may be a s ur f adai believer f n one God only and 
there may be idolwprship i n his heart which may draw 
hlm to bad deeds. I n the same way, lt f s also possible 
that a non -Musi i m may be an idol-worshlpper. bui his idol- 
worship may be only skin-deep and h e may have deep faith 
In one God in his heart T of whlch he may not be sufficiently 
conscious or aware and his actions may be good fM'arufr 
Who is better? 

Secondly. God i s not communal: He Is Rabb aJ Alamin 
(Provider for all mankind and all the worlds and not Rabb 
al-Muslemin only and Prophet Muhammad [peace be upon 
him) is Rahmat li'l-'Alameen (mercy for whole mankind and 
all the worlds) and not Rahmat Ul-Muslemin only* 

ln the 'Qur'an, lt i s said. They say that only Jews will 
go to Paradise and Christians say only Christians will enter 
Paradise, But these ane their wishes (only). If they are 
truthfuh let them bring their arguments and proofs. But 
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whoever turns his face to God and his actions are good. 
there Is reward for hlm with God. And there will not be 
any fear or disappolntment for him." 1 

I n the Qur'an h it is aJso said, Teople who are Muslims, 
Jews. Chrlstlans or Star-worshippers, whoever i s a believer 
in God and the Day of Judgement and does good deeds, 
there will be reward for him with God and there will not 
be any fear or disappointment for him," ? 

Even an atheist, who i s a bel lever i n absolute huma- 
nitarian and moral values which are of universal nature. 
is an unconscious Mu min [Believer], because these absolute 
moral values reflect the qualities (Sifat) of God. It is difficult 
to understand the Self of God, but just as God's Self is 
unique. in the same way T His Attributes also are unique. 
So acceptance of absolute moral values i s just like acceptance 
of God through belief in His attributes. So such a moral 
and humanitarian atheist whose actions are good and who 
does them not for any worldly gain, but for their own sake. 
and for getting a sort of spiritual satisfactlon. he Is Uke 
an unconscious Mu 'm j n and he wlll enter Into paradlse. 
Of couse. if he consclously accepts one God, his capacity 
to do good deeds will be enhanced. The same applies to 
an idol-worshipper also. 

Broadly speaking, there is a difference between a Muslim 
and a Mu'mm T though sometimes, the begjnning and the 
climax in the spiritual climbfng process of a Muslim and 
a Mu'min have been shown to be the same in the Qur'an. 
Etymological meaning of a Muslim is one who submits to 
the laws or qualities (Sifat) of God, i. e. to God and attains 
peace i n his or her relaUons with Nature, other human 
beings and wfth his or her own unconscious self, While 
the word 'Mu 'm/n' means a person in whose heart there 
is pulsating faith which impi les a sort of spiritual experlencc 
on his or her part or oneness with God. But broadly, in 
the light of the Teachings o f Qur'an and Hadith, we can 
say that technically. a Muslim i s that person who utters 
the Kattmah that there is no god but one God and Muhammad 
is (only) the messenger of God and he or she believes himself 
or her self to be a Muslim. But many times, we do make 
a dlstinctton between a formal Muslim and a real Muslim* 
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Real Muslim ls not dlfferent from a Mu'mtn. Mu'min \s 
a person with Iman (faith) in hls heart and so he is havlng 
spiritual experience and so his deeds are also humanitarian 
and good ones, Without Iman, good deeds are not possfble. 
So we can also say that If there are good deeds done not 
wlth worldly intentlons but for the pleasure of God Le., 
emanatlng from hls absolute mora] values whlch reflect 
the qualities (Sifat) of God T then he must be havlng Iman 
(faith) i n hls heart though he may not be necessarlly 
consclous o f it. So he can be termed as the unconscious 
Mumi n, Some Muslims are good, some non-Musllms are 
good, some Muslims are bad, some Non-Musllms are bad. 
Ali good Muslims and all good non-Muslims are MuVnins 
and all bad Muslims and all bad non-Muslims are not 
Mu'm/ns. and paradise or success in this life and In the 
Hereafter is guaranteed to Mu'mins and not necessarlly 
to Muslims, in the Qur T an. So every non- Muslim is not 
necessarily a Kafir (a non-believer}. he or ahe may be ari 
unconscious Afu'min (bellever) also if he or she does good 
deeds with pure intentions. Also every Muslim is not 
necessarily a Mu'min. He may be so or he may not be 
so. 

The etymologlcal meaning of the word 'Kafir* is one who 
denies the bounties and mercies of God on him and all 
other human beings and all other creatures. A person who 
does not thank God by not seelng the slgns of God i n 
Nature. in himself and in the history of manklnd and hence 
does bad deeds with evil intentions, he ls a Kafir. So every 
bad manis a Kafir [non -bellever) and every good man ls 
a Mu min [a bel lever) \n the etymobgical sense, But 
technfcally speaklng. a person who considers himself or 
herself to be a Muslim and utters the Kalimah that there 
ls no god but one God and Muhammad is (only) the 
messenger of God T he or she is a Muslim. He or she as 
a specLflc person cannot be called a Kafir (non -bellever) 
by any person or instltutlon, Etymotogicat meaning is 
meant for private understandtng and the technlcal meaning 
ls meant for social understanding. 

Dr. Muhammad lqbal has described the signs of a 
Mu min and those of a Kafir in the Ught of the Qur"an 
in hls couplets in the folio wlng manner. 
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The sign of a Ka/Jr is that he is lost in the world while 
the sign of a Mu'mirt is that the world is lost unto him\ 

The personal! ty of a Mu jn/n (a believer) Is so powerful 
(which has become so due to his good deeds done with 
honest intentions) that the entire world (which is created 
by God to serve Man) is lost into hlm. lqbal in hls foreword 
to the transLation in English of the collection of his poems 
named as Asrar -i Kh udi (Secrets o f Self} do ne by Nicholson t 
says that "In Islamic Sufism. it is not like this that the 
finite (individual J loses itself (or himself or herself) into the 
Inflnite (God), bu t rather the Inflnite passes into the loving 
embrace of the finite. 44 He further says t "Plato taught u s 
to run away f ram matter. bu t Islam teaches us to absorb 
Matter\ So, it is the basic approach of Islam that the sincere 
belief in one God strengthens human personaliry and it 
thereby increases his or her capacity to get happiness and 
to bear cheerfully the vissicltudes of worldly life, 

Meaning of Belief in God 

Belief In God means belief i n the Self of God and His 
Attributes. But Lt is very dlfflcult to understand the inflnite 
Self of God and so some people may take the qualities 
(Sifat) of God as the absolute moral values to be iived in 
Hfe. God i s mercifuI H compasslonate, does Justice and so 
we. human beings. also should be full of mercy (karuna) 
for other human beings and creatures and thus we should 
try to imbibe the quallties of God to whatever extent that 
it is possible for us to do so. So h some people may approach 
the Self of God through His Attributes and thus accept 
general moral values as absolute values and not as relative 
values, Instead of saying that God ia truth, they may say T 
like Mahatma Gandhi, that truth is God and thus Truth 
may be accepted as the lMng piinciple to be followed in 
one + s life. Of course. if a person consciously believes in 
the Self of God also alongwith His Attributes, hls or her 
capacity to do good actions and to remaln away from bad 
deeds will increase T and consequently his or her capacity 
to get happiness also will be enhanced. This is what Islam 
ulUmately wants. But if somebody stops at the Attributes 
of God (even without namlng them as the attributes of God) 
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and takes realisation of absolute humanitarian values tn 
Ufe as the purpose of one's life. Islam welcomes lt and 
supports it as the uneonsclous belief in God. Such people 
are uneonsclous Mu'm/ns though the world may consider 
them to be atheists. Good Buddhlsts are uneonsclous 
Mu'mfns. This ia because lt is difftcult for human beings 
to makfi, In reality. the disttnction between the Self of God 
and the Attributes of God. 

God is unique and unlike any other being and so He 
can be experienced o r a gllmpse of Him can be had by 
participating m His llfe through following His Attributes 
Jn one's own llfe slncerely and acceptlng general huma- 
nitarian values as absolute moraJ values (which reflect the 
qualitles of God) and mouldlng one's life. thlnklng and 
deeds according to these general absolute spiritual values. 

Manklnd was one but lt has dlvtded itself Into many 
communities, races 1 nations and all other sorts or groups. 
But the excellent person i n the eyes of God ls one who 
i s pure in deed and In mind\ 

God is One T mankind is one and so Religion for mankind 
is also one, as science i s common for all human beings. 
Just as science is a method and an attitude. in the same 
way, Religion aJso is an attitude and a method according 
to Islam. So T Islam also is an attitude and a method. So. 
pure monotheism and adherence to absolute humanitarlan 
values i s the begJnmng In terms of the appllcation of the 
method. One may say that It is the method Itself* Science 
leads to observation and experimentatlon, In the same way P 
Religion also leads to experience« medltatlon, measuring 
and thinking. Just as science does not give any final 
conclusions, in the same way, i t is not the function of 
Religion to give any final conclusions. The flnallty of 
prophethood does not mean this. Flnallty of prophethood 
means the end of Authority as the source of knowledge 
and maklng man self-dependent and relfant on his own 
self and bearing the burden on his or her own shoulders, 
The function of Religion (according to the Qur'an) is to 
help and enable the human beings to experience God by 
followlng the Attributes of God in life and thereby to 
strengthen personalfty and enhance the capacity to dtscover 
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truth and to get genuine happlness and peace ln thelr lives. 
So the alm of llfe Is not only to know something H bu t to 
become something, as Iqbal also ntcely puts it. Becomlng 
also glves knowledge and knowledge helps in ascending 
hlgher orders of becoming and thus. i t J s a virtuous clrcle 
of becomlng and knowlng. 

When we study matter ln physics and chemistry, 
scientific method is o f onc type and it ia different when 
we study life in biology. and it i s further different when 
we study human mind in psychology. ln social sciences, 
i t i s still different Thus though the different sclences adopt 
different scientlfic method s, they all are commonly termed 
as scientific methods, because all these methods make use 
of the common scientiric attitude which i s an objective, 
non -monopolistik democratic and opert attitude, Thus 
scientific attitude Is a moral and spiritual attitude and all 
scientific methods are called scientiJic ones, because they 
all adopt scientific attitude. In science, nobody argues on 
the basis of authority and nobody Is final and truth is 
Important and the science is important and not the scientist. 
The scientist does not argue that he is a great sclentist 
and, therefore, the truth of what he says, is to be accepted 
on that basis. He appeals to facts and our reasonlng. H e 
experiments and observes and brings to light data and facts 
to support his theory, He simply delivers the message, he 
does not impose the message. There is n o monopoly. it 
is open to all and there i s free competitjon of ideas and 
there i s appeal to facts (obtalned from experiments and/ 
or observation) and to reasoning. So. in science now h there 
i s no quarre) and there i s peaceful competitton of ideas, 
peaceful and co-operatlve pursuit of truth, because the 
scientific attitude springs from within the heart and mind 
of every human being and there is no imposition o f authority 
from without by other human beings and, so in the long 
run> there is peaceful agreement. as there is appeal to 
human reasonlng and experience which is common to all 
human beings, While appeal to authority and imposition 
from without, does not create conviction in the heart and 
the imposed theories move in opposite and conflictlng 
directions which lead to intolerance and blood-shed ln the 
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soctety. This happens, because there is no common ground 
of appeal to facts [attalned through experimentation and 
observatfon) and reasoning and there ts imposttion from 
without on the ground of authority. 

Islam wanted to oppose all kinds of authoritarianism 
In reiiglon T science. philosophy and J n all flelds of soctety. 
That ts why Islam opposed worship of Nature. of human 
beings and one's own selfishness. God is the Creator and 
all other beings and things are creation and so only the 
Creator deserves worship. Man is created by God as the 
limlted sub-creator and he is made the Khalifah ( i. e. vice- 
gerent on earth to use the universe in his service. So he 
should not degrade him&elf by worshipping anybody or 
anything of his servants which all the things of the universe^ 
in fact, are. He should worship one God only who is the 
Creator of Man and of all the beings and things in the 
universe. He becomes one with God by worshipping Him 
and thereby rejuvenates and enhances his spiritual vitaiity 
which enables him to bear the hardships of life with 
patience and fortitude. When he bows down before God 
withln. he cannot bow down before anybody or anything 
else and thus he becomes free< God is to be realised within 
one H s own heart by every human belng and so, there is 
n o authority in one's relationship with God and the universe. 

Though God is immanent in everything (because without 
God. nothing can survive) and the whole universe exists 
m Him, His personal! ty can be appealed. worshipped and 
experlenced only transcendentally. So Islam preaches 
monotheism and not monism, i t is the theory of mononttsm 
alongwlth transcedence of God. 

All knowledge is based on experience which is 
systematlsed by intellect and so it takes the form of 
knowledge* In science. experience is got or attalned by 
experiments and observation. in the same way, in Religlon, 
one gets spiritual experience of beeoming one with God 
(the ultlmate Reality) by praying to Him and by helpJng 
other needy human beings and creatures and by honest 
ltvtng and working and sacrificing property and life for the 
sake of Truth. Justice and Goodness (i. e. God). These good 
deeds make Man one with God and Impart spiritual 
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experience to him from whlch, knowledge about God, self 
of man and llfe after death emerges. There are different 
stages o n the path of spiritual pragress which have been 
highlighted by eminent Sufis. 

The Qur"an described many of the Jews of those days 
as the worshippers of their doctors oflaw and thelr ascetics. 
Some companlons asked Prophet Muhammad that they 
tJews) did not worship any actual idols* Prophet Muhammad, 
i n reply, pointed out that they were accepting the oplnlons 
of thelr doctors of law and ascetics as correct on the ground 
of their authority without examining the validity or non- 
valldlty of thelr opinions. So to accept the thoughts or 
opinlons of anybody without taklng the trouble of examining 
the validity or non-validity o f these thoughts and opinions 
f s Shtrk (idol- worship) according to the Qur an and Prophet 
Muhammad [peace be on him) + According to the Qur'an t 
to follow the selflsh desires (without taking into account 
their long-term harmful consequences ln thls world and 
the hereafter) is also Shirk, i, e, ido J -worship [o f these baser 
passions). Your alms of llfe and your actual deeds will clarify 
what you actually are and not your words onlyl 

ln Islam, idol- worship is synonymous with autho- 
rltarianism and exploitatton practised by the so called 
custodians of the ldols of varlous types J n the form of stone, 
money, state. natton, community. religion, book, idea of 
God etc. The pure concept o f one unique God (without any 
partner) i s meant to be common for all the strata of the 
people Here all human beings are equal and this is the 
beglnning ln the right dfrection, But there are different 
stages of sphituaUsm and closeness to God for different 
indlviduals of different levels, So when a Muslim starts 
with the logos {Kaliemah} that There ts no god but one 
God\ the Muslim Sufi ends with the logos h there Is no being 
except one God' (Wahdat al-Wujud). This is the logical 
development of Islamlc spLrltuallsm based on pure 
Monotheism. So monotheism opens the door for Man to 
have spiritual experience and so it is the beginning of 
experience and not an end + ln order to keep away from 
dogmatlsm, authoritarianlsm and intolerance away from 
Islam, philosophy and Sufism — both are necessary. Imam 
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Ghazali supported Suflsm and highllghted lts importance 
iri knowing Truth, bu t oppoaed phllosophy with the help 
of philosophy itself. 1 1 is true that in phllosophy, some 
people go to the extreme as they do in science and religion 
also. bu t it does not mean that we should deprecate and 
banish phllosophy from Islam and study only words of the 
Qur'an and Hadith without taking lnto account the spirit 
working behind them and their tntegrated approach as a 
wholCn Jus t as we do not banish the study of science T 
despite the destructlve use of science, and do not banish 
the study of religion despite the mischlef-mongering by 
some religious doctors of creating sectarlan feuds among 
Muslim s i n the name of Islam, the phllosophy — islamic. 
Western and Eastern should also have been studied as 
a regular part of the syllabus. 

Meanlng of Shirk fldol-worship) 

isiam i s opposed to shirk, L e, associating anybody or 
anything with one God and deem it to be a great sin T only 
because Islam wanted to abolish authoritatianism from 
religion and from life as i t comes in the way of spiritual 
experience of God. 

In the Qur'an. God i s described to be unique in His 
Self and also in His Attributes. Nobody or nothing ts like 
Htm in the Unlverse and as the Qur'an says that He is 
the definition of Himself. The fiur T an also says that H e 
is the First and the Last and He is nearer to Man than 
even his own jugular veln. 4 In the Qur'an it has been also 
pointed out that wherever you turn your face, you wftl find 
God there, i n the Qur'an t it is also sald that there is no 
Intermediary between Man and God and Man Is asked to 
pray to one God only directly and to seek help also directly 
from Him. 

Tlils shows that God is to be experienced internally 
by every individual, and hence any outslde agent between 
Man and God. becomes a hindrance in experiencing God, 
Of course. some Muslims may be only formal bellevers in 
one God and inside, they may be idol-worshippers whlle 
there are some non-Musliins also who are formal Idol- 
worshlppers bu t In their hearts. they may be bellevers in 
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one God. So T Islam' s opposition to shirk i. e. associating 
others with one God. if understood properly. implies atern 
opposition to authoritartanism which implies solid support 
to human freedom, TTius + acoordlng to Islam. Freedom Is 
the basic moral value. Bowlng down before one God (Sljdah) 
i n Islam, implies not bowing down to anybody or anything 
else. This i s because, God is the Ultimate ReaJity and so 
ultimate praise also is to be reserved for God only* So, 
no human being can be praised so mu eh as to equate him 
with God» this leads to mental slavery, 

Worldty things like money and polltica) power cannot 
be the aims oflife, They are good servants, bu t bad masters, 
The aim of life can be only meeting God i. e. experiencing 
transcandental God in every being as He is immanent also. 
This requires the sincere acceptance of the qualities (Sifat) 
of God as the ideal to be realised In our behavior. Of course, 
we can imbibe only something of His Attributes in our lives t 
bu t we should always continue our efforts to approrimate 
more and more to them as we are f r om Him and His spirit 
Is breathed into us and we all have to retur n to Him. 

MeanJng of Iman [Faith) tn Islam 

The word Imandar" whfch means a person who possesses 
Iman' or Faith is used in Gujarati, Urdu and Hlndl languages 
for a good and honest person who does good deeds with 
honest intentions irrespective of whether he or she i s a 
Muslim or a non-Muslim, So in the common parlance as 
understood by common Muslims and common non- Muslims, 
"Iman' means good aetion done with good and pure intentions. 
But this kind of use of the word "Iman" is not accldentaL 
It Is the direct result of the approach taken in the Qur'an 
and also in Hadith (the sayings of Prophet Muhammad) 
and their teachings. This is the c ul t urai result of the basic 
spirituaJ teachings of Islam. 

E n a Hadith narrated by Bukharl in + Kitab al-lman\ it 
is stated that when a companion of Prophet Muhammad 
(peace be on him) deseribed some person who had become 
a Muslim that he has become a Mu*mln [believer in faith) , 
Prophet Muhammad correeted him and said that he was 
a Muslim and the companion was repeatedly correeted by 
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the Prophet and that person was described as a Muslim 
by the Prophet whenever the companion described him as 
a Mu'min* {Bukhari 2:19). Thls ls because nobody knows 
whether Iman (Faith) has really entered irito his heart or 
not and only God knows about it. Man becomes a Muslim 
when he or she utters the Kaiemah that TTiere ls no god 
but one God and Muhammad is the prophet of God. This 
utterance of the Kalimah is an outward act whlch enables 
a person to enter into the fold of Islam. So this is the 
technical position about his or her being a Muslim, 

According to another Hadith as reported by Bukhaii 1 
Prophet Muhammad said, Three things are the basis of 
falth: To wlthhold from one who confesses faith in There 
is no god but one God (La dana Ma-AJJah), calling him 
Kafir for any sln. or expelling him from Islam for any deed' . 
(Sunan Abu Dawud 15:33). So one important basis of faith 
is not to declare some one to be a non- Muslim who declares 
himself or herself to be a Muslim. Aecording to a Hadith 
(as reported by fon 'Umar) "Whoever calls the people of 
There ls no god but one God + Kafir, h e himself ls a Kafir". 
Thus a person is a true Muslim or not, is a question between 
that person and God only + Other persons, however, learned 
theologjans or pious persons they may be. they have no 
right to declare somebody a non- Muslim who declares 
himself or herself to be a Muslim. That is the right of God 
only which He will exercise on the Day of Judgement. No 
human being can condescend to the level of trying to usurp 
the right of God whlch only God is going to exercise on 
the Day of Judgement, So t the legal aspect of a ceriai n 
person being a Muslim or not i s whether he declares himself 
or herself to be a Muslim or not. I f he or she does so. 
he or she is a Muslim and ls to be accepted as so by other 
Muslims and non-Muslims legally and morally. 

Abu al-Hasan Ismail Ibn "Ali al-Asfrari In his book. 
Maqalat al-Islamiyyln wrote: "After the death of the Prophet. 
Muslims got divided on many points T some of them cailing 
others as moving away from the right path and excluded 
others, so that they became separate sects and separate 
groups, but Islam brings them together and included them 
all in its fold" 7 . This Is the basic prlnclple developed by 
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Ash'ari and describing the situation prevalent in his times, 
he takes note or the fact that the Muslims are divlded Into 
Shia. Mutazllla, Khuwarij, Murjia etc> and their subdivistons 
among these secta or groups. ShLas are subdivided into 
the sub-groups of Ghaliya. Rahdza, and Zaldiya. Rafidza 
have again twenly-four separate sects* Zaidiya have six sub- 
groups and Ghaltya consists of Jifteen sects. KhwariJJ are 
also subdivided Into flfteen groups. Mutazallites and Murjla 
a)so have their own sub-groups. Ash'ari, m the beginning. 
was a Mutzalllte and was very broad-minded, but afterwards. 
he left this group and took a dogmatic position, But even 
he does not conslder these different sects to be out of the 
fold of Islam and says emphatically that they all are 
included in the fold of Islam, though the beliefs of some 
of them were very unusual and may be consldered to go 
against some beliefs which are deemed as fundamental by 
some Muslims. 

The word 'Iman" has been derived from the root 'amana' 
whlch means he came into peace' and so the word 'Mu'mm' 
i. e. , a believer means one who has come into peace. 

In the Quran + it is stated: "The dweliers of the desert 
say T we believe, say T you do not bclleve but say t we submlt: 
and faith (Iman) has not yet entered into you r hearts."* 
When faith enters into one's heart he or she becomes the 
reflection of the Attrlbutes of God i n hls or her deeds and 
in his or her entire personaltty. 

J t means that the Qur'an accepts them as Muslims 
though (real) Iman (faith) has not yet entered into thelr 
hearts. Thus it is posslble that all Muslims rnay not be 
necessarily Mu "miris though they may be on the path 
towards lt 9 (Por further dlscusston. please refer to Maulana 
Muhammad Al i' s book The Religon of Islam). 

Now lf we take into account the sayings of the Prophet 
we Bnd the same point emphaslsed in greater detail. 

It is reported by Abu Umamah that In reply to a que$tion 
by some persons abon t Iman (faith) the Prophet replied: 
TVhen you become happy with your do Ing of good deeds 
and be unhappy wfth your bad deeds. then you are a 
believer* (one who has faith) i. e, a Mu T min. 
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Prophet Muhammad had sald: Iman has over sixty 
branches h the hlghest of whlch Is the belief that nothing 
deserves to be worshipped excepi one God and the lowest 
of whlch Is the removal from the way of that whlch may 
cause injury to some one.' 10 {Al -Sahih of Muslim). In another 
Hadith, he I s quoted as saylng l Iman has over stxty branches 
and modesty Is a branch out of these branches 1 » He i s 
also reported to have sald, "One of them has no falth unless 
he loves for his brother what he loves for himself 111 fAJ- 
Sahih of Bukharth As reported by Abu Hurairah, the 
Prophet said. "Out of the bellevers. that believer's falth ls 
most perfect wbo is the best in virtues/ 13 

As reported by Abu Hurairah, the Prophet said H + Believer 
{falth f uh Mu 'min) is that from whom the lives and propertles 
of others remain safe/ 13 

Hazrat Anas reported Prophet as saylng: 'A person who 
lacks honesty has no Iman and a person who does not 
fulfll or act according to his promise^ he has no religion/ 1 * 

Hazrat Ibn Abbas reported Prophet Muhammad as 
saylng: That person is not a Mujn/n who eats full while 
his neighbour remains hungry/' s 

iman (Falth) on one hand and virtue and good deeds 
on the other cannot be separated from each other. Without 
Iman. good deeds cannot follow and if there are good deeds. 
Iman must be there in that doer of good deeds though 
he or she may not be consctous of it. 

Here, there is no dlfference between a Muslim and a 
non-MusHm T anybody — Muslim or non -Muslim if he or 
she does good deeds with good intentlons. he or she will 
be rewarded with peace and happiness, and one who does 
bad deeds, he or she will be punlshed and he or she will 
be unhappy and will lack peace of mtnd* 

This is the Law of God whlch is common for all human 
beings. God cannot be communal. The Quran says that 
He is the God and Providence of all human beings and 
ali the worlds. 

In the fiuran it Is also sald, "People who are believers. 
(Muslims) and the Jews and the Christians and the star- 
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worshippers, i f they have falth iri God and in the Day of 
Judgement and they do good deeds, they will have reward 
with God and they wlll not have any grief or repentance," 16 

It is also said in the Qur'an: "Among the people of the 
book, there is a group of people who pray to God during 
the night and they bow down their hearis before God and 
they have falth in God and the Day of Judgement and 
they exhort to do good deeds and stop from doing bad deeds 
and they hurry up In doing good deeds and they are the 
virtuous people, Whatever T good deeds of helping others 
that they do. they wlll not be rejected and Allah ls aware 
of the God-fearing people." ]7 

The above-mentioned verses show that among the people 
of the Book P L e. among Jews and Christians and others 
also. there are person s who are promised good reward for 
their good deeds and for their God-fearing attitude though 
they are not Muslims. Tlie Qur T an has described them as 
"Muttaqin + and "Salehun. 

In the Qur'an. Lt is said. 'In every communtty, there 
has been sent a warner/ 1 * 

It is also pointed out in Qur'an P 'Jews say that only 
Jews will enter into paradise and Christians say that only 
Christians will enter into paradise. Bu t these are their 
wishes. Say, bring your arguments if you are true. But 
one who turned his face towards God and he (or she) ls 
good in deeds , there Ls reward for them and there is no 
fear or grief for them/ 19 

The above-menlioned verses of the Qur"an show that 
any human belng + to whatever community, race or naUon 
he or she may belong to t bu t i f he or she does good deeds 
and helps others without worldly lntendons, but to please 
God only, then they wlll get salvatlon t. e. they will enter 
into paradise and they will be successful and happy In 
this life and also in the Hereafter, 

That is why it is stated in the Quran: "He who has 
done an atom' s weight of good, shall see it: and he who 
has done an atoms weight of evil, shall see ik* 30 

This ls the promlse of God and thus we observe that 
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the Qur"an*s approach is humane and universal. God of 
the Qur T an is the Provider of all nations and all communlties 
(Rabb al-*alamln) and the prophet of Islam is mercy from 
God for all people f Rahmat }il-*sdamin). The Qur"an declares 
that God cannot be communal or show favouritism to one 
special community inrespectlve of the deeds and intentions 
of the members of that community, Law of God Is the same 
for all. 

Every individual, on the Day of Judgement h wlll be 
judged Individually according to his deeds and intentioins 
(niyyat) t though in this world, the members of the community 
may suffer as a unit or as one group jolntly due to bad 
actions of some people who were not prevented from their 
bad deeds by other good people of that group< So every 
non- Muslim Is not necessarily a Kafir (non-believer) h he 
or she may be an unconscious Mu 'm/n [believer) If he or 
she is a good person tn bebavlour with honest and spiritually 
lofty intentions. 

Iman (Faith) as a Prlnciplc of Action 

ln Islam. Iman (Faith) i s a principle of action. So when 
we say that we believe ln God. it means that we accept 
the qualitles or attrtbutes of God to be the aims to be 
realised in our lives. In the same way. when we believe 
in prophets of God, i t means that we accept the characters 
of the prophets to be the Ideals to be followed In action. 
When we believe in angels, it means that we make it a 
point to follow the good promtings glven by angels for dolng 
good deeds In our lives. When we believe in life after death, 
it means that we believe that we are to sufTer the 
consequences of bad or good deeds now or after sometlme 
in this life and in life after death\ though we cannot say 
anything intellectuaJly about the natur e of life after death 
except ln the for m of some allegories. The Qur'an asks 
us to disbelieve in Satan. This shows that according to 
the Qur*an, Iman does not necessarily mean the acceptance 
of the existence of a certain thing, bu t accepting it as a 
principle of action in our lives. That f s why faith and action 
go together I n Islam WJthout faith , there is no good action 
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and If good actions are there. the performer of these good 
deeds mus t be havlng falth. If not consclously, at least 
unconsciously* So even a non- Muslim can be an unconscious 
Mu*min, likewise if a Muslim does bad deeds, then it means 
that his faith is weak and dim. Thus the Laws of God are 
universal and the fiur'an gjves expression to them< 

Meaning o f Beliefs ln Life after Death, Angel s , 
Prophets and Books 

Let us first dlscuss the belief ln Life after Death i n 
some greater detail and try to understand its meaning and 
implications, 

Life After Death 

Belief ln life after death is also not a dogma, but J t 
imparts meaning to life and purpose to life. One who 
believes ln God. should not flnd It difficult of believe m 
life after death. Human life i s the best creation of God. 
If life is not an accident and it has got some meaning, 
then there Is God in which we and the whole universe 
live as sub-egos of different levels. Man ls the vicegerent 
of God on earth. Such a precious life like that o f the human 
being, cannot come to an abrupt end when it took mllllon 
of years for that life to come Into belng in the present 
shape. A second or a day of God may be equal to million 
of years for human belngs< When human Hfe was not there 
and i t was created by God, then how I s it difficult for Him 
to create it agaln? Tiris is a powerful argument of the Qur'an 
whleh should lay at rest all the doubts that are raised 
agalnst the belief in life after death, Our spiritual and 
lntuitive experience also supports the belief in life after 
death If we are ready to hear the voice of our own conseience. 
Dr. Muhammad Iqbal explained the phenomenon of death 
and life after death as follows: 

"Philosophlcally speaking, therefore. we cannot go farther 
than this — that in view of the past history of man It 
is highly improbable that his career should come to an 
end with the dissolution of his body. 

"However, according to the teaching of the Qur'an. the 
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ego' s re-emergence brings hlm a 1 sharp slghf (50:2 1) wbereby 
he clearty sees his self-built fate fastened round his neck + < 
Heaven and Hell are states. not localJtles. Thelr descriptlons 
In the Qur"an are visual representations of an inner fact h 
i. e. character. Hell, in the words of the Qur'an T is God's 
kindled "re which mounts above the hearts" — the paJnful 
realisation of one's failure as a man; heaven is the joy 
of triumph over the forces of dfslntegratlon. There is no 
such thing as eternal damnation in Islam. The word "eternity r 
used in certain verses T relating to Hell. Ls explained by the 
Quran itself to mean only a period of time [78: 23), Time 
cannot be wholly irretevant to the development of personality. 
Character tends to become perroanent; Its reshaping must 
require tlme, Helh therefore, as conceived by the Qur'an, 
is not a pit o F everlasting torture inflicted by a revengeful 
God b i t ls corrective experlence which may make a hardened 
ego once more sensitlve to the livlngbreese of DMne Grace. 
Nor i s Heaven a hollday. Life i s one and contlnuous. Man 
marches always onward to receive ever fresh Ulu minat ion s 
froro an Infinite Reality which 'every moment appears in 
a new glory*. And the recipient of divine illumination ls 
not merely a passive recipient. Every act of a free ego creates 
a new sltuatlon, and thus offers further opportunities of 
creative unfolding," 11 

Islam did away with the wilest superstltions and grossest 
ignorance within a very short period of time and emphasised 
the great importance of all kinds of knowledge. lt also 
opposed all kinds o f cruelty and social injustice. and 
insisted for workiog with vlgour for the establishment of 
social j ustice in the society and preached as Its main focus 
the unity of mankind and the establishment of human 
brotherhood. 

Islam removed the divintty of inanimate objects and 
animate objects and of human belngs by maklng a sharp 
dlvision between the Creator (Khallq). I. e. Allah and the 
creatures (Makhluoj which includes all inanimate and 
animate objects and human beings (including prophets). 
Only the Creator (Khaliq) has divlnlty and nothing or 
nobody from creatlon (Makhluq) has got any divinity, So 
there i s no authortty except that of God. But even the 
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authority of God operates through the heart (Qalb) of Man 
i. e. through individual human conscience in the form of 
the voice of conscience. Revelation to the prophets and the 
non-prophets comes to the human conscience. Thus divinity 
for all the thlngs and from God's every creation is denied 
in the transcendental sense and hence in the sense of being 
worthy of being worshlpped and being accepted as authority. 
Everything and everybody ls a part of God, but not entlre 
God Himself i. e. not the transcendental centre of God which 
alone Ls to be worshlpped. Ibn 'Arabi, the 'promulgator of 
the theory of Wafrdat aJ- Wujud (Unlty of Being) had argued 
that just as the finger ot any part of human body is not 
that person himself, in the same way. nothing from Gods 
creation can be called God. This establishes human freedom 
and reiieves Man from all kinds of slavery and lays the 
foundation of unity of mankind and human brotherhood. 

Bellef i n one Unique God with His Unlque Attributes 
is the central belief in Islam and then next comes another 
most important belief in llfe after death. Islam rejects the 
theory of re- Incar nation o f soul and so there Is no coming 
back to the stage of the earth that has been already passed. 
But there is the 'AJarn-1 Barzakh before the Day of Judgement 
when the earth, the sun T the moon and other stars will 
colllde and the world will be destroyed and then there will 
be new creation and the human beings will get the new 
body in consonance with the higher stage, There will be 
hell, which, as an expression of the mercy of God. will 
purify the human soul of the bad effects of the evil deeds 
that he or she might have committed in the present Hfe. 
lt will be very painful. but i n the long run. In the interests 
of the souh as he or she, after sometime (in accordance 
with the gravity of the weakness of the soul) will be taken 
out from hell as then he or she would have been purified 
and hence will be fit for entering into paradise. That Ls 
why the Qur"an describes Hell as the mother and the friend 
of the temporary dweller of Hell. Paradise Is the condltion 
for eternal progress and strengthening of personallty which 
will enhance the individual capacity for attaining happiness 
and higher stages of the next world which will not be 
inconsistent with the lower stages of the earth. But just 
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as the child in the conditton of human embryo in the womb 
of the niother cannot have the idea of Life on ihis earth, 
in the same way, we cannot have a very clear idea of the 
nature of 'human* life after death and o f the Day of 
Judgement. But the above descrlptlon ia a mere gUmpse 
imparted on account of spiritual experience and due to 
some sort of revelation from God, But revelation Is according 
to ones capacity and so certain things of life after death 
cannot be much understood in thia life. If life is not an 
accident. then Jt has a meaning and, in that case, life after 
death is a certainty because without that. present life has 
no meaning. 

Belief in one Unlque God wlth His Unique Attributes 
and belief in life after death are based on universal spiritual 
experience of human beings. But the prophets, specially 
the last prophet Muhammed (peace be on hlm), clarlfled 
the pure and non-anthropomorphic concept of God and 
the true nature of Hfe after death , devold of superstitious 
accretions around U- Thus these beliefs are not dogmas 
to be accepted bllndly, but are based on unconscious 
spiritual experienee of Man which are now to be accepted 
at the conscious level of Reason so that the conscious and 
the unconscious levels of mlnd get integrated and new 
constructtve energy i s released for the transformation of 
the individual Hves. and the reconstruction of society on 
humanitaiian and productive lines and thus changing 
human histoiy. Dr. Muhammad Tqbal rightly pointed out 
in his J?econs£nicu"on that the proof of the exlstence of 
God is to be seen in the histortcal achievements of such 
human beings who are splrltually Inspired or awakened. 

MEANING OF BELIEF IN ANGELS. PROPHfiTS 
AND BOOKS 

Belief in Angels 

There are other important beliefs malnly In the angels. 
prophets and revealed books as mentioned in the Qur"an, 
Angels are agencles of God who incline Man towards doing 
good deeds with good intenttons so that when a person 
pays heed to these IncHnatlons and acts accordlngly, (t 
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means that he or she believes in the angels* Belief is not 
a dogma to be uttered by tongue only, but it is a principle 
of actlon to be lived accordingjy. So a person who acts 
according to good inclinations as developing from withtn, 
he or she may be caHed a beUever (Momln) ln angels. 

Belief in Prophets 

In the same way, belief in prophets means to accept 
their high moral cbaracter as a general gutde and take 
It as an alm to be reallsed in one's own life and then to 
become socially active i n the service of human belngs i n 
the Hght of these teachings. Prophet foltows the Laws of 
God and so we should follow those Laws of Ood, that Is 
belief ln the prophets* 

Belief in Books 

Belief in revealed books also implies the conscLous 
acceptance of the general and common principles as 
highllghted in these revealed books. as the basis of individual 
and soclal action, 

Whatever good inclinations that are made by the angels 
and the common and universal prlnciples that are 
adumbrated in the revealed books and the characters of 
the prophets. they all appeal to individual human conscience, 
and human conscience, like the voice of God from within, 
(ln the normal condltlons) accepts these prlnciples and 
guidelines as the basis of actlon, as every human being 
ts born on the nature of God and as God has breathed 
from His Spirit into every human being and hence human 
conscience echoes the same moral values as pointed out 
by the Qur T an itsclf 

Mcaning of Meeting with God 

Bertrand Russell in his Tamous book Conqucst of 
Happiness maintained that happiness is to be conquered 
and the way to conquer it is that man should become one 
with Nature, one with Socfety f i. e. other human beings) 
and one with his own self. Of course the phrase "to be 
one with nature. one with society and one with one's own 
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self contains mystical words whlch can be explalned only 
spiritually and not materlally though uttered by an atheist 
or an agnostic who belleved only in the scientiflc and the 
philosophical methcxi and considered everything elae to be 
either superstiUous or hypothetlcal. 

T n another book, Ethtcs In Human Society and Polltics, 
Bertrand Russell trled to prove scientiflcally and objectively 
why good is good. bu t he could not do so and his failure 
was J u st like the faflure of Prof. Willlam Moore whose efforts 
also to prove the universal ethical norms to be objectively 
valid ended In failure, and both Bertrand Russell and 
William Moore had come to the condusion that humanitarlan 
goals and universal moral norms were only subjectlve 
wishes of human beings. Thus the natural desire of Man 
to seek some solid or objectlve basis for the validity of 
humanitarlan goals or the equal fundamental rights to be 
enjoyed by every human being (because he or she is a 
human belng) was frustrateti, 

Philosophy of Existentlalism tried to grapple wlth the 
existential problems of being and the free decisions of 
human beings rightly and provided a ray of hope. bu t 
ultlmately. It could not succeed and could not provtde 
solutions to the exlstentlal problems of llfe which may truly 
convlnce and satisfy the hearts of men about their validity 
or truthfulness. 

Psychoanaiysts Uke Freud. Adler. Jung, Franz Alezander, 
Karen Horney and specially Erich Fromm were gradually 
moving i n the right direction and specially Erich Fromm 
in his well-known books Escape frotn Preedom. Man for 
Himself, Sane Society and Psychoanaiysts and Reiigion, 
rightly emphaslsed the role o f Reiigion In the llfe of Man 
and tried to deflne its true meaning* 

The theory of solipsism had doubted the ejdstence of 
the self of man as the loglcal culminatlon of Hume's denlal 
of the self of man and the notion of cause and Its relauonshJp 
with effect. But psychoanalysis had developed the notlons 
of the real self of Man (Ego J and the unconsclous mlnd 
(not the brain) wlthout which the inner psychic conflicts 
of Man cannot be explained, Evcn Sigmund Freud had 
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reallsed that where physiology ends, the study of psychology 
beglns, as Prof. Haldane had asserted that where Physics 
and Chemlstry end. the study of BLology commences. Thus 
Haldane had shown that ltfe cari not be fully explafned by 
Physics and Chemistry and Life has got its own autonomy 
and Jts own laws too and in the same way, Freud t Jung. 
Adler, Horney and specially Erich Fromm had shown that 
human mind cannot be well explained without taking into 
account the real self of nian. his unconscious urges and 
hls innate moral strivlngs Ln response to the existential 
problem s and the ejdstential situ at Ion with which Man Is 
faced. 

ln the field of modern Physics, Eddington T James Jeans 
and the propounders of the theory or Quantum Mechanics 
and also Whitehcad as scientific philosophers had showed 
that there was indeterminacy at the root of matter and 
the re was mind working at the base of matter, 

Freedom always goes with indlvlduallty. moral 
responsibility and with some sort of (undeveloped or under- 
developed or potential) personal ity which is termed as Ego 
in psychic terms. 

Dr, Muhammad Jqbal in his Reconstruction vfRdtgious 
Thought in Islam had trled to show that this universe 
eonsists of egos and sub-egos and the universe exists in 
one God Who i s the greatest Ego or the greatest Person ality> 
Egos of human belngs arc sub-egocs i n the Greatest Ego 
of God. Jus t as cells in the human body have got some 
ego and consequentIy some freedom, but they. are llmited 
by the freedom of the body as a unlty, in the same fashfon, 
God has, on His Own free will. given some freedom t o 
human belngs and has llmited to that cxtcnt P Hls Own 
Freedom according to lqbaL The Quran says that God 
is always ln a new glory\ which means that the Creative 
Process of the expression of the precious treasures of the 
personallty of God i n the form of sub-egos of various degrees 
Is contlnuously golng on. It indicates the expandlng and 
growlng untverse + 

Iqbal also points out that time and space are relative 
concepts and i n the fiuran and Hadith. Time has been 
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glven great Importance from the point of vlew of under- 
s tanding the gjory of God* 

TJme is not an aspect of space as Einstein believed, 
but tlme has reaJly got its own distinct dlmension. Muslim 
sufistic philosophers have emphaslsed the great importance 
of Tlme in the creatlve activitles of Man In the llght of 
the teachings of the Qur'an and Hadith. 

So, God is transcendental and also lmmanent. Things 
cannot exist without the immanence of God, but the 
Fersonality of God is Transcendental. So everything 
Individually is not God t though everything and every being 
Is a part of God in a higher or a iower degree* Just as 
every cell in the human body is not the human being, but 
it J s the part of human being and the actual personal Ity 
of the human being transcends the different cells and parts 
of the human body, in the same way, though God dwetts 
in every atom and being of the Universe. still His Personality 
transcends the Universe and so the psychlc and the spiritual 
rapport can be had by Man only transcendentally with this 
transcendent Ego of God, 'Hiis Ls the approach of the 
Our'an. 

So the notion of some Muslim and other Semitic 
philosophers that God has created the Universe out of 
nothing ia actually wrong. People who say this, have not 
understood the meaning of nothing, Because nothing 
comes out of nothing and once it is accepted that God 
created something out o f nothing, i t creates a great 
philosophical enigma to create a link between God and this 
something emanating from nothing and Religion ls poslted 
in JLixtaposiUon and contradiction to Science. Real retlglon 
never comes i n conflict with science or philosophy, but 
on the contrary: it supports them t because they also are 
methods for searching truth: and science. philosophy and 
religion are complementary to one another in their co- 
operative search for Truth (i, e, God) + That is the basic 
approach of the Our'an. It also helps in brlnglng Islam 
and other rellgions like Buddhism and Jainism and Hlnduism 
not Brahminism and Christiantty and JudaJsm neareT to 
one another So when Russell recommends Man to be 
one with Nature, with other human beings and with one's 
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own self and when Man succeeds in being ao. he or she P 
actually becomes one wlth transcendental God worklng 
behind and within Nature. In other human beings and 
wlthln one 1 s own seir TTiis is what the Qur'an describes 
as meeting with God + God cannot be seen with naked 
eyes. because He Is transcendental and so He can be felt 
only spirltually and tbat is seeing God or meeting God. 
So the secret of Happiness as shown by Bertrand Russell 
is the same as shown by the Qur T an and pointed out vividly 
by Sufis and described in spiritual terms as meeting witn 
God. 

Meanlng of the Perfectlon of Religion 

In the Qur'an. it is said: "I (God) have perfected religion 
for you and cornpleted my favours* (on you)> 

Here. it is a polnter to the fact that Religion has become 
now conscious with the messengershlp of Prophet 
Muhammad h and before him. Religion was unconscious. 
Tliere was unconscious spiritual expeiience upti! then T but 
with the emcrgence of Prophet Muhammad, there was 
conscious acceptance of what was unconsciously perceived 
and expertenced. That is why i n everything that Islam 
prescribes. there is the niyyat (conscious determination)* 
There is nfyyat for prayers* for fasting, for alms-giving, for 
Hajj etc, When the Isiamic logos There i s no god T but 
one God' is folio wed H first you deny all false ideas of deities 
so that you pass through the stage of having the experience 
of thoughtlessness. Here a person begins to experience 
God and becomes spiritually one with God in a transcendental 
fashion — and f r om this experience, he consciously utters 
that there i s one God. Experience imparts certainty about 
God. Buddhism stopped at the Islam Ic logos that there 
Ls no god' in order to enable Man to enter Into the state 
of thoughtlessness and Nfrvana where person will have the 
transcendental experience of God. Gautam Buddha avoided 
discusstng God T as in hls times^ the ideas of God had taken 
the place of God and different Ideas of God Jnvolved 
differences of opinion and conflicts and quarrels and 
exploitation. Thus Buddhism was unconscious Islam and 
Islam is conscious Buddhism, Of course. the Qur'an 



1 **> I siam ic Phihsophy of Rdigioti 

describes every natural rellgion devoid of impurlties, as 
Islam. 

Here it should be noted that the Quran did not say 
that God has perfected Shari'a but has said that God has 
perfected Religion [Din) which i s universal, but with Prophet 
Muhammad, i t takes the shape of conscious acceptance 
at the level of intellect, at the level of responslble awareness 
and Rellgion is perfected In this sense. Intellectual awareness 
and conscious acceptance of the data of spiritual expertence 
as the source of knowledge regarding God T Soul and Hfe 
after death, i s phllosophy. 5o t the Din of Islam is Rellgion 
as well as Phllosophy. 

Individual Freedom and Bellef in Religion 

I n Islam, there is the Din and there is Shari'at Din 
i s there within the heart of every human belng and the 
prophet is an additional mercy from God, as he reminds 
us of our true religion. Shari a Is a means to express this 
Din and Shari'a wlll change through IJUhad wlth the change 
of tlme or space or of both. So in both the cases of Din 
and Shari*a, Man does not lose his freedom. Din i s within 
him and he has to dtecover it or be aware of it from within. 
So there is no Imposltion from wlthout. So It is our free 
choice, Sharia will change and so every human being has 
got the intellectual freedom to apply the universal principles 
of Din for the evolution of Sharf'a. Of course* pas t Shari'as 
have got hlstorical value and we have to learn many lessons 
from the m. But there i s no monopoly of uJemas here and 
all human beings are equal here in exercising their blrth- 
right of Ijtehad. To show the right path is the prerogative 
of God only and so no monopolist can force or Impose bis 
views on others t he can only try to peacefully persuade. 
Thus in both the cases of Din and Sharias, human freedom 
is preserved in Islam. 

Not only that* but human freedom of thought is 
encouraged in Islam. In the Qur T an. almost on every page. 
people are asked to think. ponder and reflect on Nature, 
Man and Hlstory. There is a saylng of Prophet Muhammad 
that "Dlfference of Opinlon i s the blessing of God". 
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Nationalism and InternationaJism in Islam 

Islam ls not opposed to healthy nationalism. There 
are two types of nationallsm — healthy and unhealthy. 
When people belonging to drfferent religJons. sects. races 
and colours are staying together on the same land. ln the 
same country T and if they live like brethren and co-operate 
with one another and help one another without any dis- 
crimination. that is healthy nationalism. 

But if land f s glven more Lmportance than the human 
beings Hving on it and i f a dictum i s believed that my 
country ls always right and thus nationalism ls made a 
blind cult or on idol whlch has to be worshipped. then 
It i s unhealthy nationalism. to which Islam is opposed. 

But Islam Is not opposed to healthy nationalism. on 
the contrary, tt supports i t strongly. There is a saying 
of prophet Muhammad) that + Love of the country i s the 
part of Faith\ For a Muslim. Faith is more Important 
than hls llfe and property and the love of the country Is 
declared to be the part of faith. This shows the great 
support that Islam gives to healthy nationalism though it 
is opposed to blind and unhealthy nationalism whlch goes 
against universal brotherhood covering whole mankind. 

Nowadays T the word \Jehad 1 has become very 
controversial. So, here we try to clarify the real meaning 
of the word "Jehad + . 

The True Meaning of Jihad 

Etymologically speaking. the term \Jihad T means *the 
exerting of one's utmost ability and power and endeavour 
in contending with an object of disapprobation — whlch 
is of three kinds (1) one + s self (2) devil and [3] a visible 
enemy". as used ln the Chapter 22 verse 77 of the Qur'an 
(Lane's Arabic EngJIsh Lexicon}. In short. It is used in 
the general sense of uslng one's ability and power and 
striving hard to refrain from dolng bad deeds. thus flghting 
Devil and one + s self and doing useful deeds to other human 
beings for seeklng God's pleasure (Le + accepting them as 
absolute moral values for action in llfe) and fighting only 
in self-defence when war or ftght is Imposed on them. but 
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remainlng always ready for compromlse for the sake of 
peace, as the word "t siam' itself means havlng peace wlth 
God and peace wlth other human belngs. In the Quran 
the word + QftaJ* has been used for physical fight and kiLling 
and not the word Uehad" for It. 

In Hadith h doing good deeds t avoidtng bad deeds and 
seeking knowledge ls called Jihad-e Kabeer i. e. blg Jehad 
and flghtlng in self-defence when war or fight is imposed. 
is called Jthad-e Sagheer L e. small Jehad. Jehad -e- Kabir 
ls expected to conUnue throughout life and that ls why 
Lt Ls called Big Jihad while Jthad-e Saghecr ls expected 
to be exceptlonal and rare and + hence, lt Ls called Small 
Jihad, During the Ufe time of Prophet Muhammad, though 
a number of wars were Imposed on Muslims to wipe out 
the very existence of this budding Muslim community, 
the personal participation of Prophet Muhammad in the 
war of self-defence was only for one and a half days in 
all. 

The Hudalbiya Accord ofTJo War* despite the one-sided 
and Insultlng conditlons inststed upon by the opposlte 
aggressive party o f Mecca and accepted by Prophet 
Muhammad on behalf of Muslims is a great monument 
and lesson for Peace. Hls 'Jihad' and of his companions 
consisted In avoiding war rather than waging war and 
etferting their utmost for peace. In MadLna, he tried to create 
a nation conslstlng of Muslims. Christians T Jews and other 
native non-Muslims by havlng a common charter or a 
constitution which upheld the baslc human right of religi ou s 
freedom of practice and propagation for members of all 
communlties and all religlons. Thereby it also tried to create 
a composite culture to which all communlties might have 
contributed* So T to say that the Qur*an or Hadith enjoins 
use of force or war for the propagation of Islam Ls a great 
lie and it is completely unknown to the Qur'an and Hadith 
and even Arabic language revolts against the totally false 
meanlng imputed to the word ' Jehad'. In the Qur'an> it 
is sald There Ls no compulsion In Religlon, (as) the right 
way is clearly distinct from error* (2:256). 

During the 23-year period of revelation. 10 years were 
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passed by Prophet Muhammad in Mecca preachtng Islam 
and 13 years ln Madlna doing the same. Bu t in Mecca, 
there was terrtble persecutlon of Muslim s, but Jt was of 
Individual nature. So when Prophet Muhammad and his 
companlons migrated to Madlna In search of peace, the 
Meccan non-believers found Muslims out of their neach and 
hence. they started organising themselves in the form of 
the army of thousands of people and going to Madlna to 
wage war agalnst the Muslims to wipe out thelr very 
exlstence. So wars were fought by Muslims ln self-defence 
only after leavlng Mecca, and still verses of the Holy Qur T an 
revealed at Mecca, talk of Jehad and so there, Jehad. as 
it is obvlous h does not rnean war or nghtJng wlth non- 
bellevers. but there the word Jehad "means fighting agalnst 
Devil (Satan withtn one's self) and bearing persecutlon and 
hardship patiently for the sake of Allah, ln Madlna. when 
wars were Imposed on Muslims by Meccan aggresslve 
bordes and their associates, permission to figfrt in self- 
defence was glven to Muslims as the folio wing verses of 
the Qur h an make it clear. 

'Permission to flght is glven to those upon whom war 
is made because they are oppressed and AHah is well able 
to asslst them, those who have been expelled from their 
homes without a just cause except that they say, our Lord 
Is Allah. And had there not been Allah 's repelling some 
people by others. there would have been pulled down 
clolsters and churches and synagogues and mosques in 
which Allah s name is much remembered, and AJlah will 
help hlm who helps His cause". (22:34,40). So those people 
who came to Madlna to attack Muslims, and who were 
rcsponsfble for drivlng away Muslims from their houses 
ln Mecca H they were the visible enemies and hence 'Jehad' 
ln the meaning of the flght in self-defence was permitted 
to Muslims by the Qur"an. 

This Jehad -e Saghir is meant for enemies who are 
visible l. e. who are seen on the actual battie ground 
attacklng Muslims or were seen i. e. were visible in driving 
Muslims away from thelr houses f n Mecca and consequently 
Muslims seeklng refuge in Madlna. But as It had been 
already pointed out that even wlth these visible enemies, 
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efforts must be made for peace as it was done by Prophet 
Muhammad in Hudalbiya Accord of Peace made with these 
vlstble enetnies, In the Qur 1 an + it is exhorted: "And lf they 
incline to peace, do thou Incline to It and trust tn AHah. 
He is the Hearing, the Knowing, And tf they intend to 
decelve thee, then surely Allah is suffklent for thee" (8:61. 
62) ♦ Also it is said in the Qur'an "And fight ln the way 
of Allah with those who fight with you and be not aggressive, 
surely Allah does not love the aggressors/ (2:190) 

About the lnvistble enemies. who are the victims of the 
false propaganda against Islam and Muslims and begln to 
believe i n their ideology of hatred. no question of fighting 
with them arlses, They are innocent victlms and so Truth 
must be brought before them. The Qur'an also points out 
that H to kill one innocent person is Uke killing entire 
mankind, and saving one Innocent person ls llke savlng 
entire mankind". (5:32). So Muslims are not allowed to kill 
any Innocent non- Muslim or Muslim and tt is totally against 
the injunctions of the Qur'an and Hadlth to do so, 

Besides self defence when actually attaeked, there are 
other constitutlonal, legal and peaceful way s of opposing 
aggression. in the modern times. in modern democraeies, 
like going to the Court, reporting to the newspapers and 
the IV channels persuading to the well-meaning and 
sympathetic non -Muslims. resorting to fasting by Muslims 
and sympathetic non- Muslim s together. by resorting to 
Satyagraha, having poLitical wakefulness and doing effective 
voting during election tlmes for sincere political parties and 
sincere candldates. These are also the different ways and 
forms of H Jehad\ 

Muslim s have no Ill^feeling towards any community; 
they are opposed only to aggressive and communal elements 
who are active in wiping out Muslims. Even with them T 
Muslims are ready to have a dialogue^ Muslims extend a 
hand of fellowshlp and friendship towards all communities 
for the active progress and prosperity of all the people of 
India and the world irrespective of their caste, creed or 
religlon. 
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Muammar al-Qadhdhafi's 
Interpretation of Islam 



Muammar al-Qadhdhafl's Interpretation of [siam, as a 
theoiy t is a very true interpretation of Islam and most 
relevan t In the modern scientific world. The basis of his 
polltical. economic and soclaJ theorles as adumbrated in 
the form of his Third Universal Theory and contained in 
his Green Book, ls the Qur'an. In the Green Book. he does 
not quote verses of the Qur'an or Hadith in support of 
his theorles or their link wtth the Qur"an or Hadith whlch 
i s a correct approach, because. it is not only mearit for 
the people of Libya or only for Muslims i n the world. but 
for entlre manklnd as an alternative to communlsm and 
faissez fairc capitalism. His approach again highlights the 
fact that the Qur > an , s approach is democratic. soclalistic 
[i, e, humanistic). non-authoritarian and rational which can 
be spelled and presented J n non-rellglous terms also. 

Llke Maulana Abui Kalam Azad of India and Dr, 
Muhammad Iqbal. Qadhdhafi makcs a distinctlon between 
Deen (Rellglon) and Shar/a. Deen embodies genulne faith 
in God and values of freedom, justice, brotherhood and 
euqallty of all human beings Irrespectlve of their rellglon, 
nation, caste t community. race or sex + These universal 
values do not charige, they are eternal but dynamic and 
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hence they are manlfested iri ever new fcrms t new glory. 
Sharia consists of ways of worship of God and soclal 
{inchiding economic and political) laws and structures. 
Ways of worship of different religlous communities and 
sects may be different from one another and they may not 
change* but soda) laws and structures must change when 
changed circumstances o f tlme and space may require them 
to be so. lf J n the prevalling material context t it does not 
change, then Deen or real Religion dies out and Sharia 
becomes lifeless and actually becomes a hlndrance to the 
manJFestation of true religion and misses its historical role 
of changlng the society for the betterment of oppressed 
masses. In support of this vital distinction, we have prevJously 
quoted many verses from the Qur'an and excerpts also from 
Hadith. Muammar al-Qadhdhafi also makes this distinctlon 
and polnts out. 

'Islam ls the religion of your father Abraham + it is he 
who called you Muslim s aforetime (22:78). Islam is therefore 
anclent, going back to the time of Abraham and even to 
the beginning of creation, The seal of the prophet 
(Muhammad) came only to conclude all Dlvine messages 
with Islam 7 (Al-sijiU aJ-Qaum/y. So Islam as religion {millah} 
is eter nal and primordial Prof* Mahmoud Ayoub who has 
written an excellent book on the Reltgious Thought of 
Muammar al-Qadhdhafi has described Qadhdhafi's vjew of 
this eternal Islam as Islam [Deen) without Sharia (page 
no> 68 J Le + Islam being basically Deen embodytng Its moral 
or humanlstlc eternal values while Sharia Implying the 
dilTerent ways. laws and structures for applying the Deen 
in changlng circumstances. Thus Sharia may change with 
the change of time and space but the Deen may be common 
for persons belonging to different communities so that they 
may co-operate with one another for realising these values 
In our actual lives, Qadhdhaf1 points out that "After 
Mohammad, there are no longer Musllms and non-Muslims. 
Rather a31 those who believe in God and do good deeds 
{and avoid doing bad deeds) regardless of what specific 
religion they adnere to. are Muslims In the broadest possible 
meaning of this word. If we were to believe in one God 
and do good deeds T the problem would be fmished. 1 1 would 



1 7 $ Islamic Phiioscphy of Religion 

then not matter to me whether you follow Mohammad. 
Jesus or Moses. 

There Is nojustffication, J n Qadhdhafi"s vlew. to stlrrup 
confllct among Muslims and Christians and to claim by 
thls to be defending either Islam or Christianity/ (Ibid 
68-69) 



Muammar al-^adhdhafi's Libra tion Theology 

Muammar al-Qadhdhafi"s theology of Islam ls Liberation 
Theology. lt llberates Man from the slavery of inanimate 
and animate objects and other human beings or even from 
one's own baser sel f by preachlng the llvlng faith in one 
God, Who is the Creator. the Nourisher. the Sustainer, the 
Imparter of Justice, and the Compasslonate and the Merciful. 
Submisslon to God is not slavery but becoming one with 
God by complete surrender to Hlm by being overawed by 
hls wonderful and marvelous creation and making the 
above-mentioned Attributes (Sifat) of God as the purpose 
and principles of action for one's life and for creatlng social, 
pollttcal and economic structures on them, Belief (Iman) 
is not mere utterance of certaln words. but commltment 
to certain moral and humanitarian principles for action 1 
because God 's self ls the Light (Noor) of the heavens and 
the earth and it i s expressed and manifested through his 
Attributes. Also God ls self-sufrkient and so when we 
praise, His Attributes and His self or worship Him, we do 
it for biinging moral and spiritual change in us and to 
enhance our capacity to do good deeds and exert ourselves 
whole-heartedly for removing poverty, unemployment, 
oppresslon and exploitation from society which the Qur T an 
demands as our true tes t of falth in God. Qadhdhafi N s main 
moraJ value is freedom under the suzerainty of one God 
and he believes that masses should be freed from aJl types 
of slavery t and they should enjoy politlcal, economic and 
social freedom, there should be equality and human 
brotherhood. I n the Thlrd Universal Theory — as contained 
in the Green Book, he has shown the ways and depicted 
structures for evolving real politicaU economic and social 
freedom for all men and women. He accepts the fact that 
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parliamentary democracy and presidential democracy and 
plurallsts societles of the U.S.A. t U,K. t Germany, France 
and other European and some Asian and African countrles 
have widened the area of freedom for the masses. bu t stttl 
genufne T full-fledged freedom and democracy Is found to 
be lackJng there. Qadhdhafl belleves that 'representative 
democracy is false democracy. A representative system of 
government is a dtctatorial rule either o f minoricy over the 
majorJty or vice versa. T f, for example T 51 percent of the 
population votes for some one and 49 percent against him. 
then 49 percent of the people would be denied their right 
to be represented by someone acceptable to them\ (p. 36). 
H e believes that in the election. there are exaggerated 
statements and taJl clalms. and electlons are so expenslve 
that only rich people can stan d as candtdates in election. 
In the Green Book, it is polnted out that 'there ought to 
be no representatlon by others on behalf of the people: 
representatlon Is a deceptlon. A representative assembly 
is popular rule in absentia\ (p. 36). 'Democracy should be 
the direct authority of the people t not a representative 
authority* A representative national assembly or parliament 
is established either through electoral districts. a political 
party or coalition of parties or by appointment. In all cases, 
it is a false democracy because members of such an 
assembly represent only their party of coalition and not 
the people/ [p. 36). According to Qadhdhafl, 'political parties 
are the latest for m of dictatorial rule, because they represent 
the rule of a part over the whole of soclety and so party 
polftics Is an Abortlon of Democracy/ (p. 36) 

In March 1977, Libya was named The Soclallst PeopJe's 
Libyan Arab Jamahiriya". The meaning of the word 
"Jamahiriya\ i s 'populist' l society of the masses" as very 
clearly elucidated by Prof. Ayoub. 

Qadhdhafl a Radical Humanist Thinker 

Muammar al-Qadhdhafi Is a radical humanist thinker. 
He is a great humanist, but hls humanlsm does not restrict 
itself to chartty but it extenda to political. economic, soclal 
and religjous fields and structures of the society also* He 
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cannot be satisfled with formal change or change *n the 
form of dfctatorshlp or havlng only politlcal democracy and 
allowlng eeonomic monopolies to rule over the people and 
exploit them. This will imply divlded loyal ty i. e. Shirk or 
cheatlng which implies Nifaq and thus it will be dental 
of whole-hearted worshlp (Ebadat) of God. God i. e. His 
Attrtbutes should be reflected in every actlon of Man and 
In his all social structures* I n order to spread these ideas 
academically in the world h the Social ist People's Libyan 
Arab Jamahiraya led by Muammar al-Qadhdhafi has 
establlshed the 'World Islamlc Call Soclety*. 

M r. M. N. Roy was also a great radicat humanist thinker 
and he also believed i n direct democracy and was an atheist 
and an old communist from India workjng with eminent 
world communist leaders like Lenin, Stalln, Trotsky of the 
LLS.S.R. and Maotse Tung or China. But later, he differed 
with the communist s and wrote book s like Beyortd 
Communism. New Human ism, Rea$&n t RomantJcism and 
Revolutlon etc. and disbanded his politlcal party. as he 
then believed in party less democracy and advocated the 
pyramid llke structure of peoples' committees, as Muammar 
al-Qadhdhafi has also done. Mr. M. N. Roy also wrote a 
book. entitled Historical Role of Islam giving a great tribute 
to Islam for its progressive role in HJstory. (Its translatlon 
into Gujarati language has been done by me and it is i n 
pressh 

Professor Mahmoud Ayoub has descrlbed the politlcal 
structure of direct democracy as conceived in Green Book 
and being folio wed in Libya, in the following words. 

The Politlcal Structure o f Direct Democracy 

"Each municipality in the country has a number of 
people's congresses consonant with its populatton, In the 
country as a whole T there are ninety-seven local or basic 
congresses, in every municipality , a basic committee is 
nominated to oversee. the execution of the decislons and 
recommendations of the congresses under its supervlsion. 
A similar. but much enlarged» committee is nominated, one 
whose supervlsion extends over the country. This committee 
is further entrusted with foreign affairs* The executive 
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powers of thls committee cannot go beyond the declsions 
of the local congresses of the country as a whole on both 
domestic and foreign matters. 

The people 's congresses are essentially legislative bodies. 
They promulgate laws and make recommendations which 
are passed on to the committee for execution + The committees 
are themselves supervlsed by the local congresses which 
appoint them. Every committee appoints a general secretary 
and two assistant secretaries. AJI the secretaries are In 
tur n members of a general national congress. A member 
of eveiy organisation of workers or professional union s t 
syndleates, student unfons and the like — also represents 
hls or her organ fsation i n the general national congress. 
Finally, people 's committees are nominated to replace 
administrative government offices. departments and 
ministries, These committees, however, act on the decisions 
of the general national congress as weli as those of the 
local congresses and have no political authority of their 
own." (p. 38-39) 

Economic FYeedom 

Now let us take into account Qadhdhafi"s views on 
economic freedom. Political freedom remalns on paper only 
i f there Is no economic freedom. Economic freedom of a 
person is lost when his or her basic needs are in the control 
of another person or persons. 

Marxism-Leninism In the sense of one party — rule 
subsists on force and violence to be imposed on the people- 
Capitalist system works on the basis of self interest. Both 
lack moral dimenslon and social welfare vislon. Only 
competition does not guarantee the success of the capitalist 
system. Actually along with the moral aspect. it requires 
many other political and sociai conditions also to be fulfllled. 
Qadhdhafi appreciates the benefits accruting to the workers 
and the people at large on account of the social secuiity 
system, fbcation of minimum wages, regulation oC working 
hours, the right to go on strike, Umiting private ownership 
or demollshlng it, specially i n public goods* But still in 
the wage or the salary system. the relationship i s that 
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of a master and a servant and thus tt smacks of a sort 
of temporary slavery. So> according to hlm, all these beneflts 
can be deemed as charity measures rather than the 
acceptance of the rights of the workers. So Qadhdhaf] 
crltlcises both the system s as based on wage slavery and 
explottation and develops an alternative third universal 
theory wherein wage slavery Is not there and workers are 
partners Ln industry leaving no chance for befng exploited. 
He wrote i n the Green Book: The Freedom or any human 
betng is deficient to the extent that another controls his 
needs, Needs can lead to the enslavement o F human being 
by another Furthermore, the prtmary cause of exploitation 
is needs. Thus soclal struggje always arlses when one group 
J n society galns control over the needs of others," 

First essential need is the house, The principle i n the 
Green Book i s A house belongs to its occupants.' So the 
ownership of the house should belong to the person or 
person s who stay ln i t Rented house i s a n anomaly i n 
such a society based on economlc freedom. 

Another most Important need i s one 's livclihood which 
should not be dependent on wage system or on charity. 
In a socialist system that he conceives on Islam ic principles. 
workers and technicians are to be not pure wage or salary 
earners. bu t partners I n the buslness. He poitited out to 
the people that: The means of your livelfhood are your 
own private property which you yourself must manage 
wlthin the bound of satisfylng your personal needs or tt 
must be your s h are of a product in the production of which 
you were a n essential participant and not a wage earner 
for labour rendered to any one". (Green Book) 

Another essentlal need of a person i s the means of 
transport. Everybody should own bis own vehicle so that 
he does not remaln dependent on anybody else. 

Then he comes to the dlscussLon of the problem of the 
ownership of land, A farmer has the rigbt to cultlvate land, 
but no one own s land. The right to work on land is in- 
herited by his helrs. but not the ownership. So there is 
no exploitatlon of the farmers, because there is no owner 
of land. except society or the state. 
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When the basic needs of the persons are freed from 
the control of the state or other persons, then alone they 
cari enjoy real physical. intellectual and spiritual freedom T 
and also may be enabled to contribute something precious 
to the welfare of the society. [n the society conceived by 
Qadhtihafi, a worker. including a technician + either works 
for himself or he works in a co-operative society in which 
he gets an equal share In the gross profit, 

He also clarifles in the 'Green Book 1 that the physically 
dtsabled. and mentally retarderi people and elderly people 
wtll also get the same share as the healthy people in the 
wealth and income of the society. 

In the l Green Book + N publtc wealth has been compared 
with a storehouse. He writcs: The share of every Individual 
f n the public wealth o f society varies only in accordance 
with the klnd of public service h e performa n or the excdlence 
of the work he docs/ (Grccn Book). 

This may Imply some differencc i n the levels of incomes 
of the people. But this difference Is functlonal and not based 
on exploitation of other persons, 

Also the private property wherein the worker i s the 
owner of ft o r partlcfpates as a partner in the cooperative 
enterprlse and gets a share according to his contribution, 
that type of private property is a sacred rlght o f every 
member of the society . Thus the principle of work and 
reward prevalling i n Llbya is from each according to hls 
ability and to each according to his efforts or contribution, 

Decn and Sfraria 

Islam i s a universal religion and therefore laws anti 
social stmetures through which it is expressed, should 
change with the change in time and space. otherwise i t 
loses Its claim of universalfty. So Muammar al-Qadhdhafi 
had to face the problem of Deen versus S/iaria, relationship 
between Qur"an and Hadith and the role and natur e of 
Fiqh and National i sm versus pan- Isi a mi sm and the place 
of minority in a Muslim majority country and further stlll, 
all these enigmas and problema were to be viewed and 
solved from the polnt of view of Islam l.e. Qur'an and 
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Hadith. He rtghtly believes that Islam ls such a rational 
humanltarlan and universal religlon whlch can solve these 
probiems satisfactorily and can function as a powerful 
means to Hberate mankind from the clutches of oppresslon, 
exploitadon> siavery, supersutions, poverty, unemploymentp 
hatred. violence and lack of peace. 

Sometlmes Qadhdhafl uses the word Sharia In a wtder 
sense so as even to include Decn in Jt. Bu t from all his 
wrttings and speeches, i t becomes dear that according to 
him. Decn and Sharia are different from each other desplte 
their close inter-relationship and Deen is a wider term and 
consists of moral and humanitarian values whlch themseives 
do not change, but the external forms through whlch they 
are expressed (whlch we call Sharia) contlnue to change 
as required by the changing clrcumstances, This keeps alive 
the flame of humane values burning and spreading light 
and welfare all around, Qadhdhafi himself points out that 
these eter nal moral values are linked with the baslc natur e 
of Man. and according to the Qur*an + every man is bor n 
on the nature (Fitrat) of God whlch is baSic nature of Man. 
Any bad deed commltted by Man irnplles a revolt agalnst 
this baslc nature of the sel f which leads to a spUt personality 
thus lessening hls capacity to get happlness and peace 
and his hell starts in this very world + it being an ominous 
slgn of a greater hell stored for hlm In the Hereafter. Thus 
Deen is there in every human being and so Deen is not 
Imposed from outslde. because there ls no compulslon in 
religion, but the Prophet draws our attentlon to our baslc 
nature (Fitrat) and appeals to follow It and the role of every 
prophet had been on this line. as he is also, as declared 
by the Qur*an t a human being and there is no divine 
elcment in him. Dlvinity is there only in God and no body, 
not even a prophet can be a partner with God T as It would 
be Shlrk. 

So Qadhdhafi points out that "the Qur'an does not lay 
down a law for things; rather it provldes the bases for such 
laws. By setting forth baslc principleSp the Qur'an allows 
people to promulgate laws based on them. T (p. 96) 

These basic principles are Deen and the laws are Sharia 
which are based on those baslc principles. Sharia in the 
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days o F Prophet Muhammad bore the print of circumstances 
and traditlons prevalling in those days in Hejaz. 

Prophet Muhammad changed certaJn traditlons prevalling 
in hts times or changed their direction or laid the foundatlon 
for its complete abolltion in future. So keeping in view the 
generaJ piinciples of Deen. our tntellect has to be applied 
to change the Sharia. So the Quran throws the responsibility 
and guidance o n Man's own shoulders. Ahadlth a re the 
sayings of Prophet Muhammad and Sun nah represent the 
deeds of Prophet Muhammad and the Qur'an Is the revelatlon 
from God to Prophet Muhammad through the agency o f 
the angel Gabriel. God does not talk dlrectly, but fndirecuy, 
here through the angel. 

Place o f Hadith in Islam 

I n a debate between Qarihdhafi and the Muslim U lema 
(religious scholars) held lu July 1978. Qadhdhafi had 
pointed out. 

■Were we to know for certain that this or that Hadith 
had been uttered by the Messenger, we would accept it 
willingly as we would the Qur H an. But the great dilemma 
is: Where is that whlch the Messenger actually uttered, 
and where f s that whlch he did not utter?This is specifically 
serious because, after the Messenger, many sects and 
schools {madhahib} appeared i n Islam, These schools whlch 
you now folJow were not present at the time of the Messenger. 
These schools and sects were political movements whlch 
appeared tand later erystallised) in the Muslim Community. 
These seetarian movements brought the Musllms Into such 
greal confllcts that the blood of many people was shed; 
and even the companions fought among themselves. Duiing 
thls period. many Hadith were fabricated and falsely 
attributed to the Messenger i n order that every group or 
party could use these Hadith to prove that their stance 
was true and Islamic one. lf we were now to study the 
corpus of Hadith Literature, we would find sbrty klnds of 
Hadith/ (p. 79) 

"Sahih collections of Hadith by Muslim and Bukhari 
are considered to be very authentic and reliable but 
Qadhdhafi explained that they even are not above or free 
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from Infringement.' He cast doubt on the authenticity of 
all that is in the Sahih collections of Muslim and Bukhari. 
these being the two most respected canonical Hadith 
collections. These are books, he argued. whlch have been 
subject to mterpolations and alterations and thus could 
not be trusted to preserve the sayings of the Prophet In 
all their detail s', [p. 79) H e argued: " We cannot distinguish 
the sound from the fabricated Hadith. The sayings of the 
Prophet were collected in the second century; hence no 
one of those who collected Hadith had been a contemporary 
of the Prophet. Hadith cannot, therefore n serve as the law 
of society/ [p. 81) 

So h i n the Hght of these faets. according to Qadhdhafi, 
the best course i s that: *Every one of us should be free 
to implement or reject any Hadith. Everyone should use 
his reason i n judging among different Hadith. Those which 
h e finds to be good. he must aeeept. and those which he 
deems to be weak and false, h e should reject. This is the 
best way because then no one would need to abandon the 
Hadtth altogcther, and no one would impose Hadith on us*. 
(p^ 80) 

According to Qadhdhaft\ essence of the Qur'an is 
embodied in the Deen as inunciated i n the Qur n an and 
the source of the Natural law o f scciety is found to be 
there i n the Deen of Qur T an and everything other than the 
Qur'an is the work of men and so U cannot be accepted 
as the prlmary source of the Natural law of society. All 
the schools of Fiqh (Madhahib) as developed by Imam Abu 
Hanlfa, Imam Shafa% Imam Malik, Imam Hambal embody t 
according to him. positive laws and they are exactly like 
Roman Law or C ode Napoleon. These Muslim schools of 
law are consldered to be Sharia by the Muslim s at large t 
but he announced before the religi ou s AJims [scholars): "I 
considcr the lslamic Sharia as a legal school o f thought 
exactly like the Roman Law or any other law. 1 1 Is the 
part of an Islami c heritage: It i s not. however, religion.* 
(p. 81) 

New Socialism 

New socialism is a very important part of Qadhdhafi's 



Muammar at-f^adhdkafi's InterpreMicn of Islam 1S3 

TTiird Universal Theory. Bu t i t is quite unlike Marxist 
sociaJism or socialism In other countries of Europe, Asia 
and Africa, Though new socialism adheres to private property 
and considers lt sacred, but il is unlike capitalism, because 
ln thls alternative system, worker J s not a wage earner 
or salary earner, bui a partner i n business and a sharer 
Ln gross profit. Therefore. the Arabic word used for socialism 
is Ishtirakiyah Le + participating i n work o n the equal level 
and sharlng. Though thls term do es not occur in the Qur h an 
or Hadlth. lt Is based on Islamlc priiiciples of private 
property, co-operative work and production and social 
justice. and equality of all human beings. ln the days of 
Prophet Muhammad and the first four callphs T these 
principles were actually followed i n practice in society* 

There Is a well-known saying of Prophet Muhammad 
that "Give the worker his due before his sweat dries up.' 
He also said; "Anyone whogoes to sleep sated whlle netghbour 
is hungry, is not one of us.' Prof. Ayoub describes Qadhdafi s 
theory of socialism as depicted in Green Book. Al-SijiJI a/- 
Qawmi and Khutab wa-Ahadith al-Qaid al-Dlnlyah. ln the 
folio wing words: 'Sociallsm for him is the basis of social 
and political freedom, What gives thls dtstlnctlve sociallsm 
Its Islamic character is Its respect for the right of private 
ownership. 1 1 differs completely from the capitalist system 
in which one class of society dominates all other classes. 
which i t the n seeks to crush and humiliate. lt Is also 
completely dlfferent for m the communtst system in which 
a capitalist government dominates all other classes in the 
name of workers, and thus establishes a society of state 
capitalism. True sociallsm, ln contrast, promotes equal 
OppOrtunity h social justice and the aacred alliance of all 
the actlve elements of society. Islam Is the rellgion of justice, 
the religionof true socialism. padhdhafe argues: the Qur'an 
advocated sociaJism long before Marx and Lenin. H e also 
said that "lf communlsm means exclusive state ownership. 
then we reject such exclusive types of pollcies. If, moreover, 
communlsm means atheism» then we reject this atheism. 
because we belleve in God.' (p. 94-95) 

In Islam hoarding of goods with the purpose of getting 
non-functionaJ profits or Interest on loans meant for meeting 
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the prlme necessJties of life which is called usury and 
excessive profits with monopolistic effort (not by reduclng 
costs and reducing prices of the products or improvement 
i n quallty) are prohlbited. Money acqulred without 
contributing to output is .Riba L e* usury. Where there i s 
recompense L. e. contrlbutlon to output. lt may be lnterest 
but not Riba and excesstve profits also may constitute Riba* 
because there is no parallet or corresponding recompense 
or contrlbutlon to output in excessive profit, as it is acauired 
through non-functional monopolistic practices. The basic 
spirit and demand of the Qur"an, Hadlth and Sun n ah is 
human equality, soctaJ justice and human brotherhoocL 
Help to a fallen man 1 a helpless person is required, not 
his exploitaUon. The Qur'an says: H A11 human beings are 
the progeny of one man and one woman and they were 
made into different tribes and nations in order that they 
many know one another; surely the most noble from you 
i n the slght of Allah, is he who is the most rlghteous\ 

Prophet Muhammad (peace be u pon him) emphatically 
declared: *God has aboiished through islam — the haugh- 
tiness of the Age of Ignorance {Jahitiyah) and the boasting 
of their iineage. This because all human beings are from 
Adam and Adam was made of clay. Tfte noblest of them 
in the sight of Allah is he who is the most righteous\ 

lt is interes ting to note and very correct also that 
soclallsm as a tendency in Man existed even before the 
revelatlon of the Quran t as Truth exjsted as absolute value 
before it. These absolute moral values of soclal welfare. 
freedom t equality h brotherhood emanate frorn the basic 
nature of Man, created by God and hence the Qur'an 
emphasises these values on which social structures and 
laws there — of may be then erected. 1 1 Is also worth notlng 
that his concept of private praperty as oonceived in Islam 
is basically of human stewardship over God 's wealthu It 
has got some likeness with the trusteeship princtple as 
advocated by Gandhi] i of India, Gandhiji's mother folio wed 
the pranaW sampradaya on which there was the deep effect 
of Islamic Sufism. So. Gandhlji was to some extent influenosd 
by the spirit of liberal Islam, 
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The Qur"an enjoins: "Glve in alms of that which God 
has charged you with as his representatives* (57:7). ln the 
Qur'an. J t is said: "When we wlsh to destroy atown, we 
give free reln to the rich among its inhabitants, and they 
lead dlssolute lives in it. Thus just judgement would be 
passed over them. and we destroy It utterly." (17:16) 

Prophet Muhammad (peace be upon him) i n those days 
fbted the rates of zakat. But the Qur"an has also enjoined 
to glve in chartty all which Is ln excess of one's necessities* 
So sadgaft also Is very important which LmpHes further 
voluntary chartty. Even the rates of zakat may be increased 
to a reasonable proportion without posslble adverse effect 
on production and poor and needy people can be helped 
with it if the circumstances so demand it. 

1 1 should be further clartfled that the natural resources 
are not to be Included J n private property i n the Third 
Universal Theory system as they belong to the Society as 
a whole. One of the last points now; Wiat is the main 
cause of backwardness o f the Muslim community? Muammar 
aJ-Qadhdhaft, says that God chose the Muslim community 
to spread His last message to mankincL In the Qur*an it 
is stated: Tou are the best community brought forth for 
manklnd. you enjoln the good T dissuade from evil and have 
faith in God + . (3:110) 

But the present day Muslim s have not taken the trouble 
of understandlng real Islam as epitomised ln the Qur T an 
and so God has become angry with them. So, as a result, 
Muslims m the world have lagged behind and backwardness 
has enclrcled them from wtthin and from without and the 
result is poverty. hungei\ disease, reactlonary attftude. 
dogmatlsm T narTow-mindedness. dlctatorship and oppression 
over them. [Khutab wa-Ahadlth aJ Qatd al-Dlniya p. 270) 

Rol e o f an Ethnlcal or a Religious Factor in the 
Formatlon of a Nation 

Muammar al-Qadhdhafi has deaJt with the problem of 
the relationshtp between Nationalism. Islamic Identity and 
the status of a religious minority, in an excellent scholarly 
way in his Green Book. He observed: The mover of human 
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history is the social o r ethicaJ factor. There i s no real rival 
to the social factor in influencing the unlty of any one glven 
social group except the religlous factor, which cari di vide 
a single ethnic sociery, and which J s capable of uniting 
diverse social groups wlth dlsparate ethnic identitles, ln 
the end. however the social factor prevails/ (Green Book 
Part 3) 

This statement is very slgniflcant in the light of the 
fact that i n many countrles of Europe and in Soviet Russia 
and In the Indian sub-contlnent. the problem of the 
relationship between the ethnic o r national identity and 
religlous identity and also the theory of pan-lslamlsm and 
khilafat gave rise to many controversies, The theory of the 
secular state is also associated with it It is a very delicate 
problem, bu t the light thrown by Gadhdhafi may help solve 
this knotty problem. 

The theory of a secular state i, e. state having no religion 
and thus remaining neutral between religi ons has become 
acceptable not only in Europe and America, but in many 
countries of Asia and Africa also, I n a n on- Muslim majority 
country. the minority eommunity also wants a neutral state 
regarding religion re, they wan t a secular state. In the 
present day workL it Is only ln Muslim majority countries 
that many Muslim s demand that the state should have 
Islam as the state religlon and they Inslst that Islamfc 
Sharia should be followed by the state and accordingly the 
state should promulgate the relevant sharia laws. In Pakistan, 
Egypt, Iran, Indonesia. Algeria 1 there is a demand for it. 

ln the past i n many countries of Europe , there were 
confllcts and wars between Catholics and Protestants and 
between the church and the state* After much blood-shed 
and mu tual warfare, they separated the church from the 
state and developed the theory that religion is a private 
matter between Man and God and i t should not be brought 
in the social + economic and potitical matters, So, a dictum 
was developed 'Render to Caesar the things that are Caeser's 
and to God the things that are GodV< 

Creation of the state of Israel on the basis of religion 
by the U.S.A. and U.S.S^ through UNO T in the midst 
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of Arab States, and it being carved out from Arab majority 
territoi-y in 1948 and driving out Arab original inhabitants 
by force, gave rise to strong reaction on the part of the 
Arabs and a strong sense of Arab naUonalism developed 
among the people belonging to different Arab countries 
under the leadership of presldent Nasser of Egypt. In his 
heydays* the slogan was ' Religi on belongs to God and the 
fatherland belongs to aH + . After his sad demlse, Anwar Sadat 
became Egypt' s presldent. and this theory of Nasser was 
carrled further by hlm and he announced: No politlcs tn 
religion and no religion in politics'. 

Muhammad Ali Jinnah T the creator of Pakistan, trying 
to impart self-confidence to those Musllms of India who 
are now the cltizens of Pakistan, made popular the theory 
'Muslims are not a mlnorlty out a nation H which was 
wrongly considered to be the two-nation theory — a nation 
of Hlndus and a nation of Muslims. In his flrst speech 
I n the central Assembly of Pakistan, he emphatlcally 
announced that Muslims. Christians. Hindus, Parsi s — 
members of ali eommunities would be equal citizens o f 
Pakistan and they all would enjoy equal citizen and political 
rlghtsH When he was asked about making Islamlc Shariat 
as state religion. he refused to do so and declared that 
the state will not have any particular religion as the state 
religion. bu t the values of freedom, democracy and equality 
as preached by Islam would be the watchword of" the state 
of Pakistan. Jin n ah was consistent in his approach and 
he was not contradlcting hlmself, because he did not 
demand Pakistan on religious ground. but on economic, 
politicaJ and social grounds, as the economic and educationaJ 
condition of Muslims was very poor and backward, By 
Muslims being a nation. he meant that along wlth Christians, 
Hindus. Parsis etc. Muslims can become together a nation 
and not remain only a minority, 

This was the result of a strong Brahminism (high caste 
of Hindus dominating the economy. politics and educatlon 
In India* as Jews do in the U.S,A. and other European 
countries) to which the kader of backward classes Dr, B. R. 
Ambedkar also had revolted in his own way, as Jlnnah 
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had also done in his spectfic way. So in the Indian sut> 
continent, the struggle was not rellglous* bu t economic, 
political and social against deprivation of the rights of 
backward classes tncluding Muslims, though the external 
form of the struggle mlght have looked to be reHgious* 

In India. Maulana Ahmed Husein Madani and Maulana 
Abui Kalam Azad believed that Qaum (natlon) can consist 
of many religious communlties. 

In the beginning of the 20th century, Rashid Rida who 
was the folio wer of Muhammad Abduh who again was the 
disciple of Jamal al-Deen Afghani emphasised for the Arab 
people. both the Identities, national identity and Islamic 
identity. Bu t afterwards, In the second half of the 20th 
century. national identity as Arabs was much emphasised 
and Islamic identity was neglected, Qadhdhafi believes that 
both the identities should not be separated, as far Arabs 
are concerned. It was Islam, on account of whlch the Arab 
nation could survlve and they could develop their cMhsation* 
At the same time, i t is also a fact that the Qur'an was 
revealed in Arablc language and Prophet Muhammad (peace 
be upon him) to whom it was revealed, was also an Arab 
and he was thankful to God that he was boni In an Arab 
family. Arabs were the first Muslims and it were the Arab 
Muslims who flrst spread Islam In the world. 

Prophet Muhammad was proud that he was an Arab. 
In support of this argument, Qadhdhafl quotes a taJk 
between Salman Farsi and Prophet Muhammad. Prophet 
Muhammad one day told Salman Far si: 'Do not despise 
me lest you abandon your faithl' Salman said; 'How can 
i despise you when through you God guided us?\ The 
prophet clarifled: + If you despise the Arabs, you despise 
me'. 

Accordlng to Qadhdhafl. for Arabs. rellglon Is not a 
divisive force, but a uniting force< He potnts out that 
aocordlng to the conception of Islam as depicted tn the 
Quran p whoever believes in God and believes that we — 
Muslims. Christians, Jews — the people of the Book, are 
the folio wer s of the prophets. then. we all are Muslims 
to God, (Al^Sijill aJ-0aumi VoL4 pp. 321-323). Here the word 
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'Muslim' i s used Jn a general sense as it etymologically 
also means the same. 

Nadran Matran. who was a Syrian Christlan. declared 
in 1913 that Islam is the fountain-head of the glory of 
Arabs whlch required to he preserved at all costs. Another 
Christlan who was hls contemporary said: 'Let everyone 
say I am an Arab and if being Arab is only possible through 
being Muslim, then let him say I am an Arab and a Muslim T 
(Ernest Dawn from Arabism to OttomanisnY pp. 142-3 as 
quoted In Mahmoud Ayoub's book Islam and the Third 
t/niversaJ Theory) 

Qadhdhafl shows the basis of Arab nattonalism i n the 
Quran. He draws our attention to the Quranlc message 
that any one who despises a black person or one who 
speaks a different language from his own, ia in the wrong. 
He says: Islam has. from Its begfnning upheld the princlples 
of universality and internationallsm yet at the same time, 
Islam did not destroy the ethnlc Identities. Tnis Is because 
in destroying ethnic identities, one destroy s the entire 
ummafr (community of Islam). The world is made up of 
different communitles; thus destroying a community Is Hke 
destroying one of the world communities\ Then he quotes 
from the Qur'an: Glve to the next of kin hls due h and then 
explains: The Qufan, therefore, commands u s to prefer 
the nearest of kin i n glvlng assistance. The nearest of kin 
with regard to us are the Arab peoples who must come 
before the Perslan people, for example t inspite of the fact 
that both are Muslims. There is no question bu t that we 
must stand with the Arabs and asslst them because they 
are of our own ethnic identlty (Qaumiyah} r It Is better for 
you that you assist your near relations whether thLs 
relationshjp be that of blood, the family t tribe or even a 
social relationship. 

You must preserve the integriry of the family. tribe. 
people and the nation" Blood klnship (Silat al-rahim) ties 
are sacred and the nation is one enlarged famity. But it 
is necessary that this bias in favour or close relations be 
in quest of good, not evil ends\ 

(Al-SSjlU al-Qaumi voL3, p. 189) 
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He also believes; It is not possible to separate the 
nevivaJ of Arab nationallsm from the revival of the Arab 
Islamtc identity \ 

(Al-Sijtn al-Qaumi Vol.10, p. 514) 

We may say that the Arablc word 'Umrnah' Is used for 
indicating the rellglous community and the word "Qaum + 
i s used for a nation, so the Arabs are, broadly speaking, 
or atleast, expected to be L/mmaJi as well as Qaum — both. 

Bu t for other communities and nation s, i t may be 
different i, e, nation (Qaum) and Ummah (community) may 
be distinct* So all the Muslims in the world constltute one 
Ummah though they may belong to different nations (Qaum)< 
So Qadhdhafi beHeves that one cannot build a nation on 
religion only, Nation is the re before religion comes or 
appears. in India the situatJon Is very different due to the 
alround dom I nation of high caste people in all the important 
fields o f the society and so there i s deniaJ of the politlcal, 
economlc and soclal rights of baekward classes Including 
Muslims, Christians. Sikhs, Buddhists, along with the 
people of Scheduled Castes and Scheduled Tribes and other 
baekward classes who in all constltute 85% of the people 
of India Le. Bharat Of course, there are other good aspects 
of Indian democracy and we are proud to be Indians. 

It were the Brahmins who did not allow the different 
people of India to become one integrated nation and hence 
India lay prostrate against external Jnvaslons due to lack 
of unlty. Pakistan i s the direct result of Brahmin domlnation, 
discrimination and prejudice against the original inhabitants 
of India. Here criticism is against Brahminism not against 
all Brahmins. These special clrcumstances do not prevall 
In other countries where Muslims are in a minority. 
Muammar Qadhdhaii rightly believes like Jinnah T Ambedkar, 
Gandhlji. Abui Kalam Azad and Jawaharlal Nehru that the 
nation cannot be built-up on the basis of religion only and 
natlonal identity takes precedence over the religious Identity 
in the formation of nation states. He gives the examples 
from the Abbasld period and from the Ottoman khflafstt, 
During the Abbasid period. Arabs and Ferslans were one 
Identity, bu t ultimately Arabs and Persians separated as 
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different natlons though they both were and are Muslims, 
In the sameway, Muslim khilafat tn Istanbul which consisted 
of Arabs and TUrks, but dominated by Turks, ultlmately 
disintegrated and not only Arabs revolted agalnst lt F but 
Kamal Ataturk [when he beeame the head of the Turkish 
state), he hlmself abolished Khilafat Thus Arab national 
identity and Turkish identity separated from each other. 
Thls was not un-Islamlc, Islam does not preach to create 
a nation on the basis of religi on. So Qadhdhafi does not 
believe i n the theory of pan -Islami s m. It was a popular 
theory among Muslims i n the 19th century and the flrst 
half of the 20th century. because the colonlalism of European 
countrles ruled ovcr many Muslim majority countries. But 
as these countries have become politically independent. 
after the end of the Second World War, the theory of pan- 
Islamfsm has lost most of the ground. So to people who 
criUstee Qadhdhafi on this ground. Qadhdbafls reply Is 
L many accused u s (Arabs] of belng seceders, advocates of 
cultural superlorlty (Shu'ubiyah) t unbelievers, and against 
the caliph, Multitudes of martyrs fell i n defence of such 
empty notlons. We were not seceders. nor were we 
ethnocentric or unbelieversl Rather we were an Arab nation 
wishing to be Independent from the Turkish nation. Thus 
in the end. it is always tbe nationalist factor which prevails\ 

(Al-Sijilt ed-Qaumi pp. 894-95) 

At the same time H Muammar al-Qadhdhafi emphasises 
that the national Muslim states should come together. co- 
operate with one anothen but wtthout losing their own 
ethnic identity or character. 

In this regard, the last questlon is about the positlon 
of the religi ou s or other types of minorities in a Muslim 
majority state. As for example t Jews who are the inhabitants 
of Libya. they are Arabs belonglng to Libya so they would 
enjoy equal political social and other rights as the Muslim 
Arabs of Libya enjoy, they wjll have full freedom of worship 
and practislng thelr rellgion. Jews are not an ethnic minority. 
etbnically the Jews of Libya are Arabs whiie that i s not 
the case with the Kurds and Armenians — they are the 
real ethnic mlnorlUes and Qadhdhafi believes that they 
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should be allowed to secede from their countries and form 
their own states. 

[Al-Sijtn ai-SaumJ VoLl4 p. 893) 

Bu t Llbyan Jews should retum to Ubya. Inviting them 
to Libya. he sald: 'l wisb to extend on thls occaslon a warm 
welcome to all Libyan Jews back to Libya and I would myself 
undertake to guarantee them absolute equality In the new 
and free society of the masses. They wlil be equal ln all 
rigbts and obligatlons wlth all other Libyans. They wlll be 
able to practise their faith in their homes and places of 
their worship i n ful) liberty\ (Green Book) 

Regarding the poslUon of the Jews, he sald; 'Scienttfically 
and analytlcally. Arab Jews do not constitute a minority 
in the Arab World. Oriental Jews (Shephardic Jews) are 
the children of Israel. They have the right to Hve in Palestlne. 
As for those who migrated to Palestine just because they 
are Jews. they should retum to their countries of origin. 
There is no justiflcation for them to occupy Palestine'. 

Muammar al-Qadhdhafi also announced: 

l It i s impossible to have a war between Muslims and 
Christians or between Muslims and Jews. This is because 
we all are the children of Abraham, our forefather. 
Furthermore. tn our struggle against all klnris of Idolatry, 
we and they are together T as we are all people of the Book' 
According to him, confllct with Israel is strtctly a political 
conflict, as the bone of contention is the i Ilegal occupation 
of land and deprivation of the legitimate rtghts of the 
Palestinians, Thls confllct has no reUgtous dlmenslon. He 
sald: "All klnds of religious fanaticism are a crime, All that 
we wish is amity and brotherhood among all the descendents 
of Abraham'. (Khutab wa Ahadtth al-Qaid al-Deenlya p. 100) 



11 

Sayyed Muhammad Khatami's 
Interpretation of Islam 



Diiring the pos t Second World War period. there was cold 
war between U*S r S,R and the U. S. A. But after the break- 
up of Soviet Russia and the fail of Marxist Socialism, cold 
war ended, and J t ls believed that after 199G T there ls only 
one super power and that ls the U. S. A. But there f s another 
super power that ls emerglng and it i s the Super Power 
of world publie opinlon based on Dialogue between 
civllisatlons and the pioneer of this Dialogue theory is the 
President o f the Islamic Republic of Iran — Sayyed 
Muhammad Khatami. 

Prof. Huntlngton of the U. S. A. developed the theory of 
clash of civllisations, SomeUmes, the theory of a person 
echoes hls psychology which here shows that Prof. 
Huntlngton wishes actually the clash between the 
civUJsations to take place. That shows the sadistic tendency 
worklng i n him and hls othcr argumen t s are only 
rattonallsatlons to justiry his psychic impulse. No healthy 
man can talk of clash of civilisations in an atomlc age + 
We hear the votce of saniry from the President of Iran, 
Muhammad Khatami. He advocates dialogue, understanding, 
reason. freedom of thought and participation of the people 
belonging to dlfferent civilfsations ln the process of the 
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dialogue to take place on the basis of equality and respect 
for the partlcipants. 

When Prof, Huntlngton talks about clash of clvilisations, 
he means clash between Western CJvlllsatJon and Islam. 
Bu t Khatami on the contrary adVocates dialogue malnly 
between Western countries led by the U. S. A. and Muslim 
countries. though in general he recommends dialogue among 
all the civilisations as the solution of the problems arising 
among them, The year 2001 was approved by the world 
body> UNO , as the year of dialogue and understandlng 
between civilisations. which was a significant development 
in the first year of the 21st century, 

Khatami s Plea for Dialogue Between Civilisations 

Presiden t Khatami highlights the following saltent 
features of thls debate- 

[]} TTie 20th century was a century of *war. turmoil, 
usurpatlon, discrimfnation and terror". Two world wars 
were fought by the Western countries among themselves. 
Those wars were fought outstde the world of Islam. Muslim 
countries were under the colonial nile of the Western 
Powers and they were actually the oppressed people. The 
basic rights of the people of Asia. Africa and La U n America 
were vtolated and denied and the Palestlnian people were 
tortured and are belng tortured in the extremely cruel way. 
and double standards have beeo. adopted in thls respect 
which implies denlal of rellglon and morallty. But after 
the termination of the Second World War, gradual ly the 
countries of Asia and Africa got political tndependence and 
all Muslim countries which were under coloniai rule of 
European countries, they all have become pelit ically 
independent, as. due to War N the colonical powers were 
exhausted and had lost the capacity to keep their rule over 
them + LLS.S.R., the U. S. A. and Cmria also played their 
helping role and hence the process of Independence of these 
countries was hastened. Due to the naked dance of 
violence. war and oppression. that took place during the 
20th century, and due to the honible development of the 
destructlve power t due to seience and the realisation that 
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violence breeds violence and does not solve the problems, 
world oplnion is building up against oppression whlch 
breeds violence. 

(2) It is a good sign that a t the very dawn of the 2lst 
century the present mankind now realises the "pressing 
need for mu tual dialogue and unders tanding*. It requlres 
llstening and speaklng. But one cannot speak to the other 
party successfully explainlng one T s approach unless it hears 
flrst the other party attentively and exposes itself fully to 
the arguments and expression of feeling voiced by it with 
a view to sympathetically understand it and then it is 
entitled to speak, 

[3] When the proposal of "Dialogue among crnlisations' 
is accepted, it means that the equaJity among nations is 
accepted. There are no master nations and no servant 
nations and so the self-interests of so-called master nations 
cannot be served at the cost of the interests of weaker 
nations even at the risk of war. Dialogue implies equaliry 
of nations and equality of people and impi Les shunning 
of violence and oppression and adoption of policies based 
on mutual understanding and respect. 

(4) At present, Western CMlisatlon has over-shadowed 
all other cMllsations in the world. Western countries led 
by the U.S. A. arethe most powerful, economically, polittcally 
and militarily, and their materialistic culture is being 
adopted by the people of all the countries of the world 
mcluding the Muslim countries. 

Muslims (and aJso the other Eastern people) have got 
the spiritual message to give to the West. But Muslim 
countries should come closer to one another on the basis 
of the essence and the basic humanistic and scientific spirit 
of Islam* Their mutual differences are malnly pertalning 
to Fiqh (Jurisprudence) or they are of semantic nature. 
Muslims can come nearer and forge unity on the basis 
of the spirit of the Qur*an and Hadith and Sunnah, Other 
differences may remain, but it requtres tolerance so that 
these differences of opinton may prove to be a blessing 
as one Hadith points out. Once the unity among Muslims 
is forged. they will be in a better position to hoid the 
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dialogue with the Western countries and also with other 
countries. Muslims should hold the dialogue among 
themselves and with others on the basis of rationality and 
wisdom. Argumen ts sympatheticalty advanced on the basis 
of reason and persuasion create understandtng which may 
lead to the sotution of the problems. Perfect Justice is not 
possible in this imperfect world, but each party may move 
haJf way which may makc compromise possible, Just as 
i t Is true that without justice, peace is not possible, i n 
the same way, i t is also true that some tlmes peace Is 
more important than justice. Peace creates a better 
atmosphere and a better mood for the dawn of sanity and 
wisdom. which may make compromise possible. and this 
may involve some justice to the aggrieved party ♦ 

(5) Brother Khatami draws our attentton to a disease: 
almost a plague from which religlous societies suffer and 
the world of Islam at times suffers from it. It is the 
misconception that Mau does not require reason when there 
is religion and thus they deem faith as an alternative to 
reason. So. acording to them. faith and reason do not go 
together. But brother Khatami points out that religion 
cannot be understood without the help of reason. 1 1 is not 
true that man of faith does not require or use reason while 
man without faith uses reason. Both require reason and 
both use it. This is because T a man who believes in religion, 
whatever he understands bis religion to be, it is nottrtng 
but his own interpretation of hls religious book and 
Interpretatton is arrived at with the help of reason. But 
this use of reason Is unconscfously undertaken and sg it 
is better to use it consciously and accept the role of reason 
even in understanding and following or even in imitation 
of religion. Also man without faith also has his own 
uneonsclous faith or religion as Erlch Fromm pointed out 
In his excelJent book Fsycho-AnalysJs and Religion. So It 
is better to have the rlght religion with the help of the 
use of sound reason (Aql-e Saleem). 

The major difference between man with faith (religion) 
and a man without faith. in the words of Presiden t Khatami, 
is described below. 
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The difference lies in the fact that a man of falth 
possesses two books while a man without faith, one book, 
The source of the religlous man 's knowledge is greater, and 
thus hls achievements are richer. But a man who does 
not believe in God and inspiration trevelation. intuitive 
experience) possesses only the Book of Nature. to whlch 
he refers with the aid of hls reason. A religious man also 
has this book and, as a natural human being. through 
the aid of his reason, h e studles Nature. acqutres knowledge, 
comprehends sclence and philosophy, while ln addition, 
he beneflts from yet another Book T the Book of Divine Law 
and Inspiration (revelation). Peaple, who set religion agalnst 
reason. understand their flawed interpretations to be 
religion 1 , lt is true that inspiration (revelation, intuitive 
experlence or inspiration) lies beyond time and space; 
however+ we exist in time and space. Our understanding* 
therefore, belongs to the realm of time and space. Thus. 
our understanding of the Book of creation and Divine Laws 
[Deen) is also limited to time and space. In this way, 
knowledge evotves. At one time, men of knowledge have 
one understanding, while at another time, their under- 
standing evolves or perhaps the former understanding is 
even negated and replaced by our present understanding. 
Although man Is endowed with a divine spirit and it beneflts 
from dlmensions that are beyond Nature. beyond time and 
spaee f a large portion of hls love t feellngs and thougjits 
are nevertheless subject to time and space. Thus a great 
portion of our understanding of the Book of God is limited 
to time and space. Those who consider their understanding 
of God + the Book of God and religion to be lndentlcal with 
'religion', with the passage of time. they are stlU not 
prepared to change their vtew. As a result, they sacrifice 
reason to their own understanndtng, which is limited to 
time and space. If we Muslims wish to have a better future 
and build a prosperous llfe for ourselves and a model for 
humanlty that is proportional to the Greatness of God and 
the message of the Prophet. we must rely on God's great 
blessing — Reason" [Islam, Dialogue and CivU Society by 
Muhammad Khatami, pp. 3-4). 

[6) Muslim identity is rooted Ln the past. beeause the 
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Qur*an was revealed to Prophet Muhammad (peace be upon 
him) in the past and we are the believers in the Qur"an, 
but it does not mean that we regress to the past. But when 
we seek inspiration from the Qur'an, we go to its essence 
and thus we go one step backward tn order to go two steps 
forward. Past for us is a sprlng-board to march ahead into 
the brlght future. 

(7) Islam teaches us to accept and adopt any and every 
good and useful thing that Ls found anywhere in the worid, 
Jf there i s no shirk [l.e. assocfatlng partner ship with God) 
involved in it. For seeking knowledge, if one has to go to 
even China. h e should strive to do so t as the saying of 
Prophet Muhammad says. So in order to mover ahead in 
the future. we should learn from western civilisation and 
other civilisations all the good and useful things and their 
positive achievements. Then alone, we can shape our future 
wlth God-like attributes and Ln whLch human reason and 
human rights also are respected. 

(8) Khatami stressing the importance of freedom of 
thought, points out that religlon wlthout freedom is 
eaufvalent to a life of slavery. Religjon should not be 
Juxtaposed agalnst reason and freedom. Rellgion should 
be *a cradle and support for the growth of reason, freedom 
and liberaltty. God's reltglon has taught us this lesson. 
By relying on these standards and many other factors, we 
must become prepared for a 'Dialogue among civllisations' 
and convey to the world the laten t grandeur of the 
foundations of our rellglon and civilisation'. 

The proposal for the Dialogue between civllisations was 
first mooted by the Islamic Republtc of Iran into the 53rd 
General Assembly of UNO whlch was welcomed by all and 
the year 2001 was declared to be the year of Dialogue and 
understandlng among civllisations. The Dialogue is between 
the East and the West. It is to be the dialogue between 
the Eastern Civilisation and the Western civilisation, 
especialry between the Western civilisation and Islamlc 
Civilisation. 

Voice of Reason and Dialogue from Iran 

The East has emphasised the importance of spiritual 
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or intuitive experience for understanding Truth while the 
West» since Renaissance, has laid stress on Reason as the 
instrument for the search of Truth. Reason alongwlth 
experiments helped in understanding relations between 
things which were then expressed in the form of the Laws 
of Nature in Physics, Chemlstry, Geology, Botany T Zoology 
and Physiology and Psychology and then Reason aided also 
in the discovery of laws in soclal seiences like Economics, 
Politlcs. Sociology, Soclal Psychology. Anthropology. Histoiy 
etc> Natural Sciences helped the Western Man to manipulate 
Nature, but then he started manipulating and exploiting 
and oppressing the people of the under-developed counuies 
of Asia, Afiica and Latin America by imposing the colorual 
rule of the Western countries over them. The Westerners 
tried to derive moral and humane values from reason (here 
in the sense of Intellect and Intelligence) but they could 
not succeed. 

The great Indian thinker M* N, Roy had come to the 
conclusion that Man i s rational and therefore he would 
be moral, as man has evolved from the law-governed 
universe and he is rational, and therefore he would be 
moral. Tlius he tried to derlve moral and humane values 
from man's rauonality, though wlth all my respect to M. N. 
Roy. I believe that thls is arguing in a circle. because Man 
cannot be rational unless he is moral. The Westerners also 
fatied to derive moral vlues from Intellect and Intelligence 
(which Khatami calls Reason) and so seience without rellgion 
led them to exp!oit Nature and to exploit and oppress other 
weaker human beings also. For understanding Nature, man 
and their mutual relationship, Reason (narrowly defined 
as Intellect and Intelligence) is necessary, but it i s not 
sufflcient, and the Westerners thought that it was suftlclent 
even for deriving moral values also. in whleh they were 
wrong. So they did not recognise the Umltatlons of intellect 
and intelligene and they tried to apply it to the spheres 
where It could not be done so. The Eastern people thought 
that intuitive experlence was sufficient to reach truth, and 
rf the world is imperfect, we should change ourselves and 
adjust to it. Thus it gave rise to mysticism which though 
had great conuibution to make, but in the world of time 
and space, it implied runnlng away from hard reality and 
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thus avoidirtg sacrifices for changlng reality for the 
betterment of society. Thus in the East, the authorlty of 
reason was not accepted by many groups of religjous people 
(barrtng most of the sufis) though they accepted the Umits 
of intellect Thus the religion took a dogmatlc for m. especially 
in the hands of religious scholars. 

Spiritual Expeiience as the Source of Values and 
Knowledge — Neglected in the West 

In the West T Reason (in the sense of Intellect and 
Inteliigence) was considered supreme and the only source 
of knowledge, This was another extreme whtch made their 
humanism limited to their own near circles and the sense 
of aiienatlon and loneliness feltby individual s ln the dazzllng 
material clvilisation increased* The bond of genulne love 
and sympathy arnong human beings got weakened and 
lntetlect and unrestralned freedom led to gross selftshness 
of the atotnised individuals. TTils led to break-up of families, 
frequent divorces between married couples, widespread use 
of intoxicants t suictdes and raptd spread of criminallsm 
and psychic diseases and vlolence and wars. This was the 
resut of negjecting the lmportance of lntuitive experiece 
whlch alone can impart moral and humane values and not 
intellect and intelligence Iwhtch some thinkers call 'Reason*]. 

Prof. F. A. Hayek's Views on the Relationshlp 
Between Religion and M oral s 

Prof. F. A. Hayek ln his famous book Fatal Concctt in 
the 9th chapter entltled 'Religion and the Guardlans of 
Tradition' explalns the conneetion between monothelstlc 
Religion and Man's morals in the following words. 

*We owe tt partly to mystlcal and retiglous beliefs, and T 
[ believe* partlcularly to the main monothelstlc ones, that 
beneficlal traditions have been preserved and transmltted 
at least long enough to enable those groups following them 
to grow, and to have the opportunity to spread by natural 
or cultural selection. This means that + like it or not we 
owe the persistence of certaln practlces, and the clvilisation 
that resulted from them, in part to support from beliefs 
which are not true — or veriflable or testable — in the 



Sayyed Mohammad Khatami' s Ititerpretation of islam 201 

same sense as are scientific statements. and which are 
certalnly not the re suit of rattonal argumentation. I 
sometimes think that it migfrt be appropriate to call at 
least some of them. at least as a gesture af appreciatlon, 
■syrnbolic truths'. since they did help their adherents to 
"be frultiul and multlply and replentsh the earth and subdue 
it' [Genesis 1:28). Even those among us, iike myself t who 
are not prepared to accept anthropomorphic conception of 
personal dlvintty ought to admlt that the premature los s 
of what we regard as non-factual beliefs would have deprived 
mankind of a powerful support in the long development 
of the extended order that we now enjoy, and that even 
now the loss of these beliefs, whether true or false, creates 
great ditficukies. 

"In any case T the religious view that morals were 
determined by processes incomprehensible to us may at 
any rate be truer (even if not exactly ln the way intended) 
than the rationalist delusion that Man by exerctsing hls 
intelligence. invented morals that gave him the power to 
achieve more than he could ever foresee. If we bear these 
things ln mlnd, we can better understand and appreclate 
those clerics who are said to have become somewhat 
scepUcal of the validity of some of their teachings and who 
yet contlnued to teach them because they feared that a 
loss of faith would lead to a decllne of morals. No doubt 
they were right: and even an agnostlc ought to concede 
that we owe our morals, and the tradition that has provided 
not only our civilisatlon but our very lives. to the acceptance 
of such sclentlfically unacceptable factual claims. 

The undoubted historjcal connection between religion 
and the values that have shaped and furthered our 
civilisatlon. such as the famlly and several property. does 
not of course mean that there is any intrlnslc connetlon 
between religion as such and such values. Among the 
founders of rehgfons over the last two thousand years T 
many opposed property and the famlly. But the only religions 
that have survived are those which support property and 
famiry, Thus the Outlook for communism which is both 
anti- property and anti- famlly (and also anti -religion). is not 
promlsing. For it is. 1 believe, itself a relfglon which had 



202 liiamic Philosophy of Religion 

its time< and which Is now declining rapldly. In communist 
and soctalist countries we are watching how the natural 
selection of religtous bellefs dlsposes of the maladapted'. 
(pp. 136-37). 

Thus we see that humanitarian values emanate from 
the spiritual experience of mau and not from his intelligence 
or intellect. but when Intelligence. and Intellect get comblned 
with one's spiritual experience T i t becomes reason and 
reason J s surely required to under stand the true meanlng 
of religion and to comprehend the true nature of the 
scientific method. 

Now in the fleld of religion, as reason was banlshedn 
the instrument to separate the spirit of religion from its 
external forms* in the form of soclal laws and social 
structures, was lost and hence the real religion got hidden 
under the cover of external rituals and some beliefs and 
practlces dogmatically adhered to. Thls has happencd with 
every religion Including Islam. So people who talk about 
the lfmitatlons of Reason in under s tanding Truth. they 
should flrst accept the authority of Reason and the great 
importance of Lt in the search of Truth (Haqq). I f one gives 
u p Reason, he can understand neither religion nor science, 

I personally believe that once Reason i s given up, one 
loses self-autonomy and then man becomes free to derive 
peace. or violence. terrorism or brotherhood. Justice or 
cruelty and good thing or bad thing to which bis unrestrained 
emotions lead, so 1 do not define reason as most of the 
philosophers have defined uptil now and Khatami following 
them. uses the word 'reason' in the same sense of intellect 
and intelligence. The functlon of Intelligence is to show 
the relationship between two or more things and Intellect 
is the power to name the things on the basis of slmUarlry 
found among them and abstractly conceived* Bertrand 
Russell has pointed out that it is not the functlon of Intellect 
to generate emotion and thus Intellect is neutral to emotions* 
Intellect and Intelligence are Incapable of transforming a 
bad man into a good man. But It ls one's Intultive experience 
which is beyond time and space and which is experienced 
in the depth of one's pure orlginal self which can change 
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the bad mari mto a good mau. Man is created on 
Ahsan-i Taqweem by God so that man gets or imbibes moral 
and hurnane values of freedom, equality, brotberhood f 
sympathy and sense of justice* When intellect and intelligence 
get comblned wlth this intuftlve experience, it then takes 
the form of Reason and the Qur h an appeals to this klnd 
of Reason on Jts every page for understandlng Haqq fTruth} 
which sufis call Aql-e saieem whlch gives rlse to M*are/af. 
Jr/an, whlch Is wisdom— Hikmat or true knowledge and that 
is why Socrates described [such) knowledge as Virtue, This 
Is my humble formulatlon of the concept of Reason in order 
to combat the authoritarianlsm and monopolistic attitude 
which parades In the name of religion. Bu t the gist of what 
1 say i s the same as that of Khatami and Qadbdhafi. 
Khatami shows that i n the world of seience. relationshlps 
between objects are discovered* but there Is no direct 
conversatlon between parties. 

God Addresses Jnner Self of Man 

ln dialogue, there ts conversatlon, there is speaking. 
addressing somebody and there is listening* In religious 
or spiritual experlence. man's deeper Inner self is addressed 
by God which helps hlm to transeend Nature. and so he 
or she gets the moral or Godly vaJues of justice, freedom, 
equa5ity t tolerance and brotherhood. 

Let me quote Khatami in this respect. 

The world of seience is not the world of speeches and 
addresses — sdence is a conscious effort to discover the 
relationshlps of objects, and for this reason. seientific 
discourse does not transeend the level of man's self- 
con&ciousness, But the world of Art and the world of 
Religion are the world of addressing- That i s why the 
languages of mysticism and religion are linked together by 
genuine and profound tles + 

'Man is addressed again and again in the Btble and 
in the Holy Quran and Lt is with this call that the individual 
human being Is elevated and becomes a person. 

"When man is being addressed by God on a general 
and universal level and not in speciflc terms of religious 
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teaching and oodes of conduct, none of his psychological 
social or htstorlcal aspects are really being addressed. What 
is addressed is man's true non~htetoric and Individual 
nature of his true self and that is why all the divtne religJons 
are not quintessentially different, The differences arlse from 
religlous laws and codes of conduct that govern the social 
and Judlcial life of human beings. Man's originality does 
not emanate from his tndividuality or hts collectiviry. Hls 
orlglnality is solely due to the fact that tt is him, and him 
alone, who Is addressed by the Divine call. With this 
address. man's soul transcends its boundaries, and with 
the transcendence of his soul, hts world also becomes a 
world of justice and humanSty* [Islam. Dialogue and Civil 
soctcty pp< 8-9). 

Under the impact of Islamic civllisation and values of 
Islamic culture. Europeans studled Greek culture and under 
the influence of both the cultures* they revitalised religi on 
by glving It new language and ImpartJng fresh ideas in 
the changed world, Renaissance thus was not agalnst 
religjon, bu t it was 'actually a religtous event aimed at 
conserving. reforming and propagatlng religion and not 
opposed to it or agalnst it" (p. 10). 

Going Back In Order to Go Forward 

In the same way, Khatami insists that we should study 
difTerent aspects of past Islamic civllisation. Then we should 
also study the basic values and thoughts on the basis of 
which the structure of the peresent western civilisatton is 
erected. Their sctence. their technology. their philcsophy* 
their economics, politics. sociology and other social sciences 
also should be studied by us. Then Muslims will become 
the meeting-ground of the East and the West and Spiritualism 
and Reason. As Europeans looked to the past i. e, Greek 
culture and Roman civllisation and also studled prevailing 
Islamic civllisation of that tlme and gettlng fully equipped 
in this way, they developed the movement of Renaissance 
and Reformation. we also should study our past in order 
to grasp the basic values and spirit of Islam, study also 
the present Western Civllisation and adopt all healthy and 
progressive things it has givtn rise to and mould our future 
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and create a more healthy* prosperous, peaceful and balanced 
civil aociety on the basis of this integrated knowledge. 
Second Important thing to which Khatami draws our 
attentlon is that lf dialogue between the East and the West 
Is to succeed T then the East and West — both should 
participate on the level of equallty and respect for each 
other* 

In this process of Dialogue at the International level t 
the question of the relation of politics with Ethics arises* 
Khatami exhorts: 

*A basic change in politicaJ ethics is required for the 
realisation of this proposl (of the Dialogue). 

*Modesty. commltment and involvement are thrce 
important requisites for the ciystallisation of the proposal 
in the domains of politics and International relations* 
(p. 30), 

The most dlfficult questlon is about secular morality 
and dogma tic religion, One lacks God and the other one 
lacks the unity and unlqueness of the self of God and His 
Attributes and Indulges in Shirk and Nifaq. Both lack the 
foundatlon of the Absolute that is UnJque and Trans- 
cendental, Second is more dangerous, because it deceives 
in the name of religlon. 

Stnce Khatami has discussed this point excellently and 
so I cannot resist the temptation of quoting hJm at length 
with some interspaces, 

He writes: 

'A Godless life. especiaily without the monothelstic 
rellgions and the God of Muslim mysticism or Irfan — which 
is different from the God of the superstitious or even the 
God for philosophers is dark and narrow. But this (God 
of monotheistic retfgions) is a God that is at the peak of 
nobility and grandeur. With all thelr limitations and lnability, 
humans can make direct contact with this God and establish 
a sincere, emotional and linguistic relaUonship with him/ 

For creatlng a soctety of such broad-minded people, 
a host of religious intellectuals are required> But he points 
out that our society suffers from two woes — secular 
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intellectuali&m and unenllghtened religious dogma. 

In hls own words: 

'Unfortunately what has been called inteUectualism In 
our society has been a movement that has been superficial 
and cut off from the people. Never has the voice of self- 
appointcd intellectuals travelled beyond the cafeterias and 
coffiee houses where they have posed as a political oppositJon. 
Even lf people have heard their voice. they have found it 
incomprehensible. Thus T there has never been any mutual 
understanding, 

The other main problem we face ls the parochialism 
and regressive vlslons of dogmatic bellevers. RelJglous dogma 
Js nothing more than ascribing sanctlty and eternity to 
limited and incomplete human interpretations, and giring 
prlorlty to emotlons over ratlonallty and realistic appraisal. 
They want a re tur n to Islamic clvlllsatlon. We mu s t aJert 
such people that their wishes are anachroniatic. The speciflc 
thoughts that underpinned tslamic civllisation ended with 
the passing of that civllisation. I f it had maintalned its 
dynamism. relevance and abiliry to provide answers to 
people's problems, that civllisation would have endured. 

+ Dogma presents the most formidable obstacle to 
lnstltutionalising a system that wishes to provide model 
for the present and future of human life + a system based 
on a more powerful 1oglc than competing schools and 
ideologiesn I hope that through our revolution and a well- 
coneetved connecting religious semtnaries and the main 
centrea of thinking in today's world. meaning unlversities 
— we wil] witness the emergence of the religious intellectuals- 
This is a scenarlo that has neither the deficiencles of secular 
inteUectualism nor those of dogmatic religious belief/ Thus 
in all fairness. religious bellef is rooted iri the depths of 
the human soul. And according to the Holy Qur'an. the 
human constJtution is religious and monotheistic. The 
essence of religion is holy and transcendent, and rf we 
extricate these two qualities> we will not have religion 
anymore. And anywhere there is holiness and transcendence, 
there is also absoluteness. Here l want to touch on one 
of the biggest aflfiictions that threaten the religious life of 
people. 
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The human heart is in touch with the dlvine and the 
transcendent and whenever the human conscience achieves 
union with this spirit, this is itself a signal that the essence 
of humanlty is in touch with that transcendent reality 
which has been referred as the spirit of God, But human 
ejdstence has two facets: natural and godly. Humans have 
their heads in the sky, but their feet on the ground. 
predestined to Hve on thls planet. And because they live 
on this planet, their lives and minds are in constant flux, 
reflecting the dynamic nature of thls world, Because they 
are natural beings, they are unsettled. Humans are 
circumscribed by tlme and space and thus their thinking 
ls relative and falUble, affected by history and hence dynamic. 
Neither the body nor the mind remalns constant. Our 
knowledge Is relative and constantly In flux. There is no 
escaptng the relativity of our beliefs and knowledge, and 
humans have no ehoice but to carry on with this uncertainty 
and put their knowledge and ski lis to the test of trial and 
error and to modlfy them. Ali the diversity among difTerent 
traditlons, views and religjons and even among the sects 
of the same religions is proof that no one can claim to 
understand all reality from all angles* Today, irrespective 
of creed, we differ from our parents in thought and deed. 

"One of the main difficulties of the communlty of bellevers 
is Uiat, on the one hand, they take some reahtJes to be 
absolute. transcendent and holy, and on the other hand, 
since they are themselves relative, they see all this through 
the prlsm of their relativity of their own mlnds and bodies. 
Hie more acute malaise of bellevers appears when the 
absoluteness and holiness of religlon affects the tlme and 
space-bound and fallible human lnterpretations of religlon, 
such that the prescriptions of a few may come to be vfewed 
as religlosity itself. A believer ls seen only as someone who 
subscrlbes t o this specific view. Many frictions have their 
roots here\ (p. 47) 

Many of the Western philosophers either do not accept 
the existence of such Absolute Reality like God or they 
think that it is impossible to comprehend such reality even 
if it exists + So. at least in social life. such a posslble reality 
can be neglected. According to Khatami, the safest way 
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to undersland God is through the heart. through dtrect 
expei1ence of him and not through Intellect. He wrltes: 
"Leaders (scholars) of Islam have suggested that the way 
to reach the Absolute is worshtp, not extrapolating from 
the known to the unknown. As sajd in the Qur'an P the 
way of the absolute and enligjitenment is worship, and 
good conduct and the cleanslng of the inslde, meaning that 
the preferred way to know God is direct experienUal contact, 
not u nders tanding. Of course. this ln no way denics the 
tmportance of phtlosophlcal and scientific intellect especlaily 
in Islam which emphaslses their important role + But it is 
important to recognise the llmitaUons of intellect, and the 
true believer must travel the path of the heart. Tne truth 
of religlous belief is an experience. not a thougjit, an 
experience based on self-development, controlling earthly 
desires and resignatlon before the grandeur of exlstence 
and enchantment by the loved one. If this path Is travelled, 
humans wlll reach God. Understanding Is an intellectual 
endeavour where through known concepts. one can reach 
the unknown and correspondlng to the position of the 
person i n space and time. the intellect is relative'. 
(pp. 48-49) 

He further adds: 

"Servlng religion in this age requires that we courageously 
distlnguish berween the essence of religion and incomptete 
interpretations of humans such that religjon malntains its 
eentral place deep in the hearts of believers. in a way that 
we can modlfy religlous thinklng to adapt to the demands 
of our tlme'. [p. 50) 

Scientific Expcrienee and Spiritual Experience — 
Two Sources of Knowlcdge 

As I have tried to show In other chapters of the book 
that just as inteilect accepts scientific experience tacqulred 
through experiments and observation) as data and develops 
concepts on the basis of it P In the same way. the religlous 
experience or the spiritual experience of the Absolute i. e. 
God also should be accepted or Ls accepted as data and 
it also has got a cognitive element or aspect as scientific 
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experience has got, The Qui^an has made a dlstlnction 
between Alam-e KhaJq and AJan>e Amr The soul of Man 
f s i n the AJam-e Amr and the Qur + an says that Man has 
been given very little knowledge of Alam-e Amr Arts, poetry 
and mysticism or suflsm come in the sphere of Alam-e 
Amr, so 1 humbly submft that it is not true to say that 
understanding ls based on intellect and religlon ls based 
on experience T and intellect and understanding are alter- 
natlve to rellglous experience. As, religious experience has 
got a cognitive element, we require the help of intellect 
to categorise our religious experience and then the 
combination o f intellect and religious experience takes the 
form or reason to which the Qur*an appeals on almost every 
page, So reason gives Man. Warefat. Only pure intellect 
i s not reason. Pure intellect is neutral. but when combined 
wlth spiritual ejcperlence, it becomes Reason which Sufis 
called Aql-c Salcem and Qur'an also described It in the 
same way and ln the same sense. This AqJ-e Sa/eem gives 
some knowledge though tmperfect knowledge about our 
soul, God and lffe after death. 

Secondly, though suflsm provided some kind of escape 
from suiTOundlng hard reality, but stlll, however, its greatest 
contrtbution was their emphasls on the need for having 
spiritual experience. the expertence of the absolute. because 
belief in God without such intuitive experience [which is 
super-normal) of God. becomes an imposition from without, 
So Ebadat (worshlp) of God i s meant to impart this kind 
of God h s experience. The Qur"an ls a revelatory experlence 
of Prophet Muhammad and the Qur'an appeals Man to have 
this kind of inner spiritual experience, though may be of 
a lower degree. so that he (or she) gets wtsdom and maturity 
to get knowledge of God and human soul and he gets 
strengthened to follow justice and adhere to the vakues of 
freedom, equality and brotherhood. Otberwise, on the basis 
of Prophefs revelatory experience i .e. on the basis of the 
Qur'an and also on the basis of H adi t h and Sunnah. some 
rellglous scholars may impose their own partlcular 
interpretations of the verses of Qur'an and sayings of 
Prophet Muhammad* on the people in the society. They 
get the power to decide who is the true Muslim and who 
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Is not. Sg they take the place of God. ln reallty, it is only 
the prerogative of God to say who is a true or good Muslim 
and who is not so and that also he will deeide or announce 
k on the Day of Judgement (QayamatL 

Whoever says that he or she Js a Muslim should he 
accepted to be so, Any other deflnition of a Muslim will 
glve monopoly to so-called speciallsts ln religion. Belief Is 
not external utterance. but inner convlctlon arrived at 
through reason i. e, through tnteJlect and spiritual experience. 
Goodness or stncerity as a Muslim lies wlthin and only 
God knows what Hes wlthin Man. One 1 s speech or external 
behavJour does not provide any ground to declare him or 
her to be true or not true Muslim. 

Thirdly. moral and humanltarian values that result 
from spiritual experience of God. those values have entered 
ln the modern social sciences like economics, politics. 
sociology: and economlc policies, polltJcal policies and social 
approaches are framed on the hasis of the insights acauired 
through the theoretical knowledge of these sciences. As 
for example, ln economics, there is the detalled discussion 
about the formulation of flscal policy, monetary policy. 
commercial policy etc, so that poverty and unemployment 
can be lessened and the Standard of livtng of the people 
can be improved* Medical sciences, psychoanalysis. 
psychiatry are theoretical as well as practical sciences to 
cure, and also prevent physlologLcal dlseases and psychlc 
allments, The modern social security system also is the 
result of the appllcatlon of humanltarian values, So the 
main funcuon of Religion is to change Man from within 
so that he or she becomes a good and noble person and 
he or she gets spiritual capaclty, mental stamina and 
readlness to sacrifice one's own llfe and property for the 
sake orTruth and for running a movement for the welfare 
of common masses and down-trodden people in co-operation 
with other good and sincere non-Musiims, 

For creating a society of such broad-minded people. 
a host of rcligious intellectuals are required. But he points 
out that our society suffers from two woes — secular 
Jntellectualism and unenhghtened rellgJous dogma. 
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ln his own words agaln: 

"Unfcrtunately what has been called intellectualism in 
our society has been a movement that has been superfictal 
and cut off from the people. Never has the volce of self- 
appointed intellectuals travelled beyond the cafeterias and 
coffee houses where they have posed as a political oppositioru 
Even lf people have heard thelr voice, they have found lt 
incomprehensible. TTius. there has never been any mutual 
unders tanding, 

The other main problem we face is the parochialism 
and regressive visions of dogmatic believers. Religfous dogma 
ls nothing more than ascrtblng sanctfty and eternity to 
limited and incomplete human interpretattons. and glving 
priorlty to emotions over rationality and realistic appraisal. 

+ Dogma presents the most formidable obstacle to 
Institutlonalising a system that wishes to provlde model 
for the present and future of human life, a system based 
on a more powerful loglc than competing schools and 
ideologies. 1 hope that through our revolutlon and a well- 
conceived connection between these two spheres — by 
connectlng rellglous semlnaries and the main centers of 
thlnklng i n today's world, meanlng universltles — we wlll 
witness the emergence of the rellglous intellectuals. Thls 
ls a scenario that has neither the deflciencies of secular 
Intellectualism nor those of dogmatic rellglous bellef . 
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Conclusions 



L If the democratic and non-authorltarlan approach Is 
adopted and if the subject-matter and Scope of Science. 
Religlon and Philosophy are properly deflned, all the 
three subjects are found to be complementary to one 
another. Thts becomes clear when we study the 
methodology adopted ln the Qur*an for man's search 
and realisation of Truth (Haqq). 

2. The religlon of Nature or the Natural Religlon (which 
Ls called Islam Ln the Qur*an and Hadith) is there within 
the heart of every human being and so the function 
of the prophet is to draw our attention to what is aiready 
there within everyone of us. 

3. Religlon is termed as 'Deen' fDfrarmaj by the Qur ¥ an. 
But Sharia embodies diJTerent external forms through 
which basic Religion i s expressed in accordance with 
the limitations of time and space, So Sharia has been 
ehanging and must contlnue to change keeping the 
basic principles of Deen (Religlon) at the centre of 
Sharia. If the Sharia ceases to change, Religlon becomes 
llfeless and formal. Ever fresh glory and liveliness of 
Deen require Sharia to change in the light of the basic 
principles of Deen. 

4+ Oppositlon of the Qur'an to Idol-worship is. ln fact» 
opposltion to the authoritarian and monopolistic attitude 
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which becomes a bar to search for truth and to self- 
realisatlon and God-realisatlon. 

5 + Every piece of Knowledge Is based on experience and 
Lntellect and then it appears in the form of Knowledge. 
There are dlflerent levels and difierent types of experience + 
What we call scientific experience and spiritual experlence 
— both the ones. should be brought ln the field of 
philosophy so that the possible elements of lmpurities 
found in experience, cari be weeded out and we can 
get pure experlence, whlch can gjve us pune knowledge 
about dlfferent aspects and essence of Reality. This 
knowledge leads to true understanding and self- 
realisation and God-Reallsatlon. 

6: InteHigence, lntellect and Reason are dlflerent from one 
another. Intelligence is possessed by men as well as 
animals. lntellect is possessed only by human beings. 
AJI hunian beings are also potentially capable of having 
Lntuitive experience whlch has an element of revelation 
from God, Tnus Reason consists of lntellect and Intuition 
both combined together. Also all types of revelatory 
experlence are not qualltatively different from one 
another, as Iqbal also potnts out, though there may 
be a dlfference ln the degree of their levels- Thus 
Revelation is not a separate source of knowledge from 
Reason. Revelation (or Intuiuonl is expressed through 
Reason and thus Reason lncludes Revelation and hence 
Revelation has to be judged on the basis of Reason. 
That is not going agairist Revelation. That is actuatty 
the method and approach that the Qur"an has followed. 

7. The roots of Sufism are there in the Qur'an. Every truly 
good person is. to that extent a Sufi. Sufism emphasises 
the purity of heart without which search for Truth ia 
not possible. Psychic balance and moral integiity are 
Inter-related and without psychic balance and moral 
integrlty, true happiness and true search for Truth and 
self-realisation and God-realisation are not possible. 

S. In the past, Musllms have contributed a great dea! to 
the development of worid civilisation i n the direction 
of the embodiment of the values of freedom, humanism, 
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brotherhood of Man. democracy and respect for the 
individual, secularism, equal fundamental rights of thc 
individual, social justice and non-authorltarianism and 
scientific attltude. This was the result of the teachlngs 
of the Qur'an and Prophet Muhammad. But many of 
the Musllms and also non- Muslim s are not fully aware 
of it and have forgotten this Glorious Heritage* 

9. Then Muammer a]-Qadhdhafl's Third Universal Theory. 
which strongly advocates the expanskm of politlcai, 
economi^ social and religious freedoms of the coromon 
people, has been summarlsed. and its source, guidance 
and inspiration from the Qur an T has been highlighted, 

1 0. The lectures of Seyyed Mohammad Khatami — the 
President of the Islamtc Republic of Iran on Islam, 
Dialogue and Clvil Society' pubtished ln 2003 by the 
Jawaharlal Nehru University, New Delhi, have been 
surveyed here, These lectures emphaslse the importance 
of the freedom of thought, fteason, Dialogue. Eauality 
and Peace. 

True Islam has been actually kept ln prtson by dogmatic 
people and It Is now tlme to bring it out of this prtson 
so that it can agaln play its historlc role to lead mankJnd 
to Freedom. Brotherhood, Eauality. Peace and Happlness 
for aJL irrespecUve of their caste, creed, religion, community, 
natian, race. colour or sex. 
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synihesis of Science, Philosophy and ReLigion 
with the help of the teachings of Quran and Hadith. 
He has made a distinction between Deen (Religion) 
and S harian and showed that Deen is with m man 
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heing i s bom on this nature (fitrat)* But S hari ah 
(Social political economic and commereial laws, 
and not modes of worship) may change with the 
change of time and clirae so that the real spirit of 
Deen (ReLigion) which is the spirit of God may 
live and shine forth in its true glory in human 
deeds, 

He has made a distinction between hitelligence, 
inteUect and Reason and has shown that Reason 
consists of Intelligence, InteUect and spiritual 
eAperience (intuition) and Quran appeals to 
Reason for understanding the signs of God in His 
creation and for derivtng ethical vatues. 
He has emphasized the impori a nce of Islam i c 
sufisim i n the crisis-torn modern worid. He has 
explained the sufistic theories o f Wahdatul Wujud, 
Wahdatu shshohud and Wahdat al Takhliq, 
He has given quotations from the boolts of Dr, 
Mohammad Iqbal, Dr. B. R. Ambedkar, Maulana 
Abui Kalam Azad, Pringle Pettision, Erich From m 
and M, N. Roy ctc. in support of the validity of 
his thesis, 

The re are two important separate chapters on 
Muammar al-Qaddafi's liberal and true 
mterpretation of Islam and Mr, Mohammed 
Khatami — the President of the Isi amit Republtc 
of Iran's progressive interpretation of Islam. 
These two chapters are very important and they 
show that the Muslim leaders are strong believers 
in peace, social justice, human brotherhood and 
freedom of the individuals and they are believers 
in social change through democratic and peaceful 
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